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iABSTRACT
This thesis describes the development of an innovative, 
indigenous entrepreneurial activity amongst Gumini people living in 
Port Moresby during the late 1960s and early 1970s. The phenomenon, a 
form of prostitution known as the bisnis-meri, was a consequence of 
urbanisation and the need to have money to buy food, clothes and 
airfares not only for oneself, but also for numerous unemployed 
kinsmen living in Port Moresby.
The way the bisnis-meri operated was a consequence of Guminis 
observing the activities of two other ethnic groups in Port Moresby, 
the Goilalas and the Goaribaris. These groups, like the Guminis, were 
regarded as outgroups by the indigenous population of the city.
The phenomenon began with a single couple and spread during the 
research period until there were over thirty partnerships operating in 
Port Moresby at any one time. What began as idiosyncratic individual 
behaviour developed of the period of research into an activity 
involving a large number of the Guminis in Port Moresby.
Prostitution is practised in some form in most societies of the 
world, but the form which it took as the Gumini bisnis-meri was, as 
social rather than individual idiosyncratic behaviour, almost unique. 
In addition to investigating the development of the bisnis-meri 
partnership itself, the thesis examines those factors coming from 
within Gumini society and those coming from the social environment 
of Guminis living in Port Moresby, that affected the development 
process. Because of the overtones which, in Western and many other 
societies, come with the term "prostitution", I have used the term 
"sexual entrepreneurship" to denote the activities of the bisnis-meri 
and her partner/proprietor.
The Guminis come from a mountainous area in the south-west of the 
Simbu Province, an area which did not attract the attention of Western 
government, missionaries and entrepreneurs until considerably later 
than the Kuman area to their north. Those Guminis who came to Port 
Moresby during the 1960s and early 1970s were relatively 
unsophisticated and unskilled, and were, for the most part, either 
employed in labouring jobs or remained unemployed. Large numbers of 
the latter, including many of the bisnis-meris and their partners,
lived in a settlement named Rubbish Six Mile. Most of the employed
ii
lived in employer-owned dormitories or servants' quarters, or in the 
Gordon Ridge settlement.
During the 1970s no generally accepted methods of collecting 
social data from tribal societies living in urban situations had been 
developed. Methods suitable for the particular circumstances found at 
the time had to be devised. Loosely structured, open-ended questions 
formed interview guides for collecting data from the bisnis-meris and 
their partners and from the housewives and their husbands. These data 
form the main focus of the thesis and demonstrate the importance of 
the adaptation of traditional Gumini attitudes and institutions in 
determining the form of sexual entrepreneurship that took place among 
the Guminis, attitudes and institutions which facilitated the 
imitation of sexual entrepreneurship practised in Port Moresby by the 
Goilalas and Goaribaris. Cross-cultural contact was an important 
factor in the development of the bisnis-meri.
The thesis examines the social characteristics of the market for 
informal sexual entrepreneurs in Port Moresby at the time of the 
research. This was a sensitive area for investigation and was carried 
out with the assistance of workers in various venereal disease 
clinics.
The Gumini bisnis-meri was one feature in the picture of rapid 
social change occurring in Papua New Guinea during the 1960s and 
1970s. Deviant behaviour, in some form or another, plays a 
considerable role in social change. Theories of social deviance and 
their applicability to the phenomenon of the Gumini bisnis-meri are 
considered as a tool for understanding the change from idiosyncratic 
individual behaviour to social behaviour within a group of people in 
an urban environment and their value for this purpose evaluated.
iii
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CHAPTER 1
INTRODUCTION
THE TOPIC
In this thesis I present the results and my conclusions from a 
study of the development of an informal entrepreneurial enterprise 
involving Gumini^ women in Port Moresby. These women came to be known 
to the Gumini community as bisnis-meris, a term with both 
complimentary and derogatory overtones. The Guminis used the term to 
refer only to the women involved but because of the activity's 
cultural specificity I use bisnis-meri to denote not only the woman 
herself but also the entire enterprise, of which she was, in fact, 
only a part.
My research took place during the late 1960s and early 1970s. It 
looks at the origins and organisation of the bisnis-meri from both a 
social and individual perspective. Putting together individual case 
histories which, in themselves, provide valuable information on Gumini 
inter-personal relationships and attitudes, and looking at the social 
environment existing in Port Moresby at the time, I seek to identify 
specific elements that interacted to give rise to the innovative and, 
for the Guminis, somewhat alien entrepreneurial activity, the 
bisnis-meri.
The research was not preplanned and was only later contextualised 
in anthropological and theoretical terms. It was initiated by a 
request from a Gumini man whom I had known for some years. This man 
was an unofficial leader and informal counsellor for many of the 
Guminis living in Port Moresby. He also had an unusual number of 
contacts outside the Gumini community due to his happy disposition and 
a propensity for playing cards.
This man, Kumulgo, expressed his concern to me that Gumini women
2were coming to Port Moresby and working as prostitutes. He claimed
"Gumini" may also be spelt "Gumine". Its precise meaning varies 
with context; it may refer to a specific hamlet, a District 
headquarters, or to an entire administrative District in the south of 
Simbu Province; or to the people from these locations (see Map 1.1).
2I use the term "prostitute" here for convenience. It is not 
genuinely valid cross-culturally, but at this time I was not aware of 
the specific characteristics of the Guminis' sexual entrepreneurship 
in Port Moresby; the term "bisnis-meri" was not yet in use.
2that they were spoiling the name of Guminis, but would not listen to 
his advice that they should give up this type of work. He asked me if 
I would talk to them, with a view to persuading them to give up 
prostitution.
After making some preliminary enquiries I was convinced that, 
unless a similarly lucrative occupation could be offered to these 
people, it would be unlikely that I would be any more effective than 
Kumulgo in persuading them to give up an occupation which, for most of 
those involved, was a highly successful enterprise. While making 
these enquiries it became apparent to me that I was looking at 
behaviour that appeared to be deviant both within Gumini society and 
within Port Moresby society at large. It was behaviour resulting from 
the social and economic traditions of the Guminis and the economic, 
social and demographic changes they encountered in Port Moresby.
I suggested to Kumulgo that I make a study of these women and get 
to know them with a view to determin: .g why they took up prostitution, 
and what could be done about it. I also suggested that I should talk 
to the women about venereal diseases. He agreed, and also agreed to 
give me advice and assistance. As the research progressed its focus 
widened. I looked at those Gumini women living in Port Moresby who, 
in spite of the very great financial rewards involved in working as a 
bisnis-meri, decided not to become involved. They formed, for the 
purposes of my research, a control group for comparative analysis.
My research problem became to analyse the development of the 
bisnis-meri as an innovative and deviant entrepreneurial activity 
within the social context of Port Moresby and the traditional 
background of its participants. I gathered data on potential clients 
and on the two tribal groups that had had a major influence on the 
development of the bisnis-meri. At the time of my research the 
bisnis-meri was a Port Moresby phenomenon so that it was necessary to 
consider features in the Port Moresby urban environment in the late 
1960s in order to understand how and why the Guminis adopted this 
particular strategy to cope with the changes going on in their 
society, changes which continued during the period of my research.
When I began my study, the bisnis-meri was seen as a deviant. When it 
concluded she was still a deviant for other groups in Port Moresby 
but, for most Guminis in Port Moresby, her way of life had become an 
acceptable alternative, a social norm.
3In Chapter 2 I describe some of the characteristics of Gumini 
social organisation and life in Gumini in the 1960s. The absence of a 
comprehensive ethnographic study of Gumini social organisation has 
meant that I had to construct an ethnography relating to gender and 
sexual relationships and the role of women in Gumini society.
My information and interpretation came from my own interaction 
with Guminis in Port Moresby and in Gumini, and from the works of 
anthropologists who published relevant ethnographic studies of 
societies living in, or coming from, other areas of the New Guinea 
Highlands. In Chapter 3 I look at the situation of Guminis in the 
urban environment of Port Moresby, followed by my data on the 
bisnis-meri in Chapter A.
3My data on the Gumini housewives are presented in Chapter 5. I 
then look at some of the factors in the Port Moresby urban environment 
which had an influence on the behaviour of Guminis in the city. 
Firstly, in Chapter 6 I present data on the history and social 
organisation of the Goaribaris and Goilalas, two Papuan migrant 
groups, and their relevance to the development of the bisnis-meri. 
Secondly, in Chapter 6, I look at attitudes of the community at large 
to Guminis, bisnis-meris and sexual entrepreneurship in general.
Studies of prostitution do not always include data on the 
prostitutes' clients. In view of my findings that Guminis' concepts 
of sexuality and sexual relationships were very different from those 
found in modern Western society, and because the bisnis-meri was an 
entrepreneurial activity, it was necessary to have some data on the 
market for the bisnis-meri's services, and the clients of prostitution 
in Port Moresby. My findings on this topic are presented and 
discussed in Chapter 7.
In the concluding chapter(s) of my thesis, I look at my data in 
terms of entrepreneurship and social change, and analyse the various 
factors which have contributed to the development of the bisnis-meri 
in Port Moresby. I discuss the applicability of the sociological 
concept of deviance to the situation I found, and consider its utility
The term "housewife" should not be interpreted to imply any very 
close similarity with that of a housewife in modern Western society.
It is used primarily as a means of distinguishing those Gumini women 
in Port Moresby who had a stable relationship with their husband, 
probably had one or more children, and spent most of their day in or 
around their home, from the bisnis-meri who spent her day walking the 
streets and earning money.
4in understanding the relationship between individual and social 
behaviour. In so doing I look at both continuity and change in Gumini 
behaviour in the 1960s and 1970s, and the implications which my 
research has as a contribution towards the understanding of Gumini 
gender relationships.
METHODOLOGY
In the course of my research I employed a variety of techniques, 
where necessary adapting recognised methods to suit both the type of 
data which I was requiring, and/or the particular people from whom I 
wanted information. An over-riding philosophy in my methodology was 
to design and carry out the work in accordance with the mores and 
thinking of the people being studied without compromising established 
principles of social research.
Reciprocity is a feature of Gumini interpersonal relationships 
and social organisation, and permeates Gumini thinking. As mentioned, 
I suggested that I should talk to the bisnis-meris about venereal 
disease. This would be my response to their giving up some of their 
working time to talk to me and answer questions which were of no 
interest to them. Contraception was another relevant topic that I 
could discuss with them; coming to my house and having light 
refreshments was an incentive to give up working time to co-operate 
with me; playing back their own recorded interviews was also 
appreciated.
(a) Indepth interviews
These were the most important sources of data on both the 
bisnis-meri and her associates, and on the Gumini housewife living in 
Port Moresby. The interviews were semi-structured in that an 
interview guide was used (see Appendices I and II). All questions 
were open-ended and digressions were frequent.
Samples for both groups gradually built up to include all the 
Gumini wives and bisnis-meris in Port Moresby at a given time. The 
sample of housewives was relatively stable with few changes in 
composition during the research period, in contrast to the sample of 
bisnis-meris which had many changes in composition as well as 
increasing in overall numbers during the research period.
All the interviews were recorded and were conducted in Pidgin or 
a mixture of Pidgin and Golin, one of the languages spoken in the 
Gumini area. Standard procedures were adapted to suit the particular
5circumstances of my research. The interviews were conducted jointly 
by myself and Kumulgo, who filled the role of liaison officer. He 
made contact with the women in the first instance, and introduced me 
to them, explaining why I wanted to talk to them. Widely known and 
trusted in the Gumini community, people trusted me because they 
trusted him, and saw that he trusted me. He knew a good deal about 
the personal lives of most of the interviewees, a fact which would 
have acted as a deterrent to omissions or deliberate fabrication of 
the facts under discussion.
I often interviewed four to six people together. This was 
Kumulgo's way of doing things. He suggested that the women would not 
be at ease if they were interviewed without their male partners, and 
that open verbal exchange within a group would help those who, through 
shyness, wanted to hold back, to join in the discussion. They saw no 
merit in privacy in respect to others involved in the same business.
"They are one kind together," said Kumulgo, "They like talking 
about their work together. Not one by one." (Translated from 
Pidgin.)
All the bisnis-meris and their associates were interviewed twice,
and some three or four times. They were delighted to hear their own
voices played back to them on my portable tape-recorder. During the
early stages of the research the recorded interviews were played back
to Kumulgo and discussed in order to avoid any possible misconceptions
I might have arising from different interpretations of words and
ideas. This was especially a danger when dealing with highly personal
tabu topics such as sexual relationships. Some of the euphemisms used
4in English are carried over into Pidgin, but others are not.
The interviews with the housewives proved to be more difficult 
than those with the bisnis-meris. While many of the interviews with 
the latter took place on the verandah of my house, those with the 
wives and their husbands took place in their homes. This was largely 
the consequence of the fact that by the time I had realised the value 
of having social and personal data on these women to compare with the 
data on the bisnis-meris, I had become so closely linked to the latter 
the housewives did not wish to associate with me. They did not want
One example of this is the expression "to sleep together". In 
English, when two people of different sexes are said to be "sleeping 
together" there is an implication that it involves a sexual 
relationship. For Papua New Guineans there is no such implication in 
the Pidgin equivalent of this expression.
6to be taken to be a bisnis-meri either by me or by others. They 
believed that this would be inevitable if they came to my house. If 
they saw me refer to the interview guide during the interview they 
became excited and protested that they were not bisnis-meris. They 
wished to see the interviews as casual conversations with someone who 
was a friend of the Guminis. In contrast to the bisnis-meris, who 
were delighted to have someone take an interest in them, the 
housewives were on the defensive, and at pains to distance themselves 
from the bisnis-meris.
(b) Participant-observation
The Guminis in Port Moresby did not form closely knit residential 
community units within which individual members formed tight social 
relationships. There were two Gumini settlements in Port Moresby 
during the 1960s and 1970s, the larger of the two having over 
300 residents (see Chapter 3). These settlements comprised a number 
of segments containing people from the same hamlet in Gumini, with or 
without their wives, and possibly one or two of their affinal kinsmen. 
Within each segment there was a high degree of social interaction 
between members, but there was very little day-to-day interaction with 
people outside their own segment.
A considerable number of Gumini men lived in dormitories 
belonging to their employer or to the employer of a kinsman. There 
were no women living in these dormitories. Other Guminis lived in 
individual houses scattered about the city. At the weekend these 
people usually visited kinsmen in the settlements, where they might 
also meet some of their kinsmen who were living and working in Sogeri, 
some 30 kilometres from Port Moresby.
I did not find it practical to take up residence, in the accepted 
practice of participant observation, in these small segmented and 
scattered units. Many of the places where the bisnis-meris lived were 
inaccessible after dark, and were without water, power or sewerage. 
Furthermore, fierce dogs roamed the areas at night. However, as a 
consequence of frequent visits and constant interaction with the 
Guminis in Port Moresby over a period of years, and through my 
participation in the activities of a particular segment, or lineage 
grouping, I collected a good deal of ethnographic data relating to 
urban life and its continuity with, and changes from, traditional 
rural life in Gumini.
7(c) Informal group discussions
Informal group discussions arose spontaneously from time to time 
during the course of my visits to the shanty settlements or to 
individual homes where there happened to be a number of visitors.
These discussions, some of which were recorded, provided an 
opportunity to learn about Gumini public attitudes towards the 
bisnis-meris and to life in Port Moresby, and to hear the views of 
single men and men without wives in the city.
(d) Oral interviews given by clinic staff
Staff of several venereal disease clinics held in Port Moresby 
extended their routine medical and social history enquiries of 
patients to include questions in an interview guide which I prepared 
with assistance from the staff. The questionnaire was devised to be 
given orally by clinic staff because most of the patients were 
illiterate or only semi-literate. These staff had been trained in the 
art of collecting social histories; most of them spoke at least three 
languages, English, Pidgin and Motu, the lingua franca of coastal 
Papuans (see Appendix III).
The questionnaires were used as a means of obtaining information 
of a social nature from the clients of prostitutes. Clinic staff were 
told to stop the interview if the patient appeared to be bored or 
unco-operative as the interview progressed. Responses were recorded 
in the questionnaire. I was not present at the interviews, but 
initially I would go through the responses with clinic staff once a 
week in order to clarify points or answers that were not clear to me.
The sample was in effect selected by the clinic staff. They 
decided whether or not a patient's sexual contact(s) had been with 
prostitutes. This decision was based upon their interpretation of the 
nature of prostitution and whether or not the patient's sexual 
relationships should be termed "prostitution". Papua New Guinea 
terminology and classification were used for determining the content 
of the sample.
Although many of the patients who made up the samples from the 
various venereal disease clinics in Port Moresby were clients of 
Gumini bisnis-meris, probably the majority were not. I was unable to 
find a suitable way of interviewing the specific clients of the 
bisnis-meris I was studying without causing a good deal of distortion
in their clientele. The method employed, using the VD clinics, had
8the disadvantage that the sample was not directly linked to the 
bisnis-meris, who were the main focus of this research, but it has 
provided useful information in respect to the general market for 
sexual services among the indigenous population of Port Moresby, and 
about attitudes to extra-marital and pre-marital sexual relationships.
(e) Written essays
My research through the VD clinics provided me with information 
about the approach employed by clinic staff to those involved in 
sexual entrepreneurship in Port Moresby, both entrepreneurs and 
clients. Welfare officers were another group of officials who might 
be dealing with prostitutes in the course of their work.
Members of a class of trainee welfare officers attending the 
Administrative College of Papua New Guinea were asked to write an 
essay on the topic of prostitution. The essays were to include a 
statement as to how they would deal with prostitutes if they came to 
them for help on a professional basis. The essays were to be 
anonymous and would not be read by their teachers at the College.
(f) Written questionnaires
In a previous study that I had carried out to determine attitudes 
of secondary level students towards marriage and family life, students 
had been asked to complete questionnaires during school time. A few 
questions with respect to prostitution were asked. These gave 
insights into the attitudes of young educated people of an age when 
they could first become involved with commercialised sex in one form 
or another.
(g) Intervention
The prime objective of most social research is to determine and 
understand the behaviour of people in social situations that have 
generated from society of itself. Social researchers aim to keep 
their influence on the behaviour of the people they are studying to an 
absolute minimum and to be objective in their approach.
My research into the development of the Gumini bisnis-meri in 
Port Moresby was looking at the social and personal histories, the 
behaviour and attitudes, of individuals within a particular social 
context. Several of these individuals were in a state of some 
distress. Consequently, when I had obtained the information that I 
required for my study, I did in some instances offer advice or
9assistance to people. The responses of the individuals themselves or 
of organisations or individuals I had judged could be of some 
assistance provided, incidentally, useful supplementary or explanatory 
information for my study.
(h) Library research
Some aspects of my research relied almost entirely on information 
gathered from books, journals, medical and patrol reports. In some 
areas my readings served primarily to demonstrate the uniqueness, as a 
social, and possibly also as a psychological, phenomenon, of the 
Gumini bisnis-meri, while works on other topics provided direct 
background material and theoretical concepts that had specific 
relevance for the subject of my research. In the latter I include 
works on entrepreneurship in Papua New Guinea and various other 
aspects of social change, including theoretical considerations of 
deviance and the interplay of individual and social behaviour. In 
addition, there were ethnographic works on the Highlands people of New 
Guinea and the people of the Purari Delta, and works on the 
development, and the urban environment, of Port Moresby.
Conclusions
My research into the development of the Gumini bisnis-meri in 
Port Moresby is a study of tribal people in an urban environment. It 
is a micro-level study of specific sociocultural features of Gumini 
social organisation and adaptation, adaptation brought about as a 
consequence of the impact of new ideas and experiences in both the 
rural and urban environments. For such studies, each researcher has 
to select methods that he/she considers appropriate for his/her 
particular research topic. I used a variety of methods for collecting 
data, most of them being adaptations of more orthodox techniques. I 
found no single technique that was suitable for collecting data on the 
various social and economic factors that contributed to the 
development of the bisnis-meri.
LITERATURE REVIEW 
(a) Introduction
This is a micro-level study of a topic that impinges on many 
economic, social and psychological frameworks. It was necessary to 
limit the literature read and reviewed in order to avoid having too
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broad a theoretical perspective, one that could not adequately be 
handled with the time and resources available.
The Gumini bisnis-meri was an innovative indigenous activity, 
inspired by cross-cultural contact; it was also an entrepreneurial, 
informal economic activity organised along lines that demonstrated 
various aspects of kin, group, conjugal, and sibling relationships; it 
catered for a market that came into being as a consequence of 
migration, urbanisation, and social change and development taking 
place in Port Moresby and Gumine during the 1960s; it was a form of 
sexual entrepreneurship, or prostitution. Looked at in the context of 
any one of these topics it would have provided a wealth of insights 
and valuable data. I have emphasised those aspects which were likely 
to be both enlightening and related to my interest in the relationship 
between individual and social behaviour.
(b) Studies of indigenous entrepreneurship in Papua New Guinea
Prior to the arrival of Europeans and Asians for purposes of 
trade or administration there was no cash economy in Papua New Guinea. 
A subsistence economy, with some barter between peoples of different 
tribes, and the exchange of goods within a tribe, were the main 
economic activities. For several decades after the establishment of 
various business and entrepreneurial enterprises in Papua New Guinea 
by Asians and Europeans, there was very little involvement by Papua 
New Guineans except as relatively unskilled employees.
In the early 1960s the Australian administration began actively 
encouraging the indigenous people to become entrepreneurs in the cash 
economy that was an essential part of urban life and was becoming 
increasingly important in the economy of rural life. Studies of 
indigenous entrepreneurs began to appear in the literature in the late 
1960s. These studies were carried out by people from various academic 
disciplines: economics, social anthropology, social psychology and
psychology. All were expatriates.
The studies of Epstein (1968), Ogan (1972) and Hatanaka (1972) 
took a broad perspective, looking at the overall economic development 
of a designated rural area, and viewing the emergence of indigenous 
entrepreneurs as one factor in this development. Other studies 
focused directly upon the entrepreneurs themselves, in either a rural 
situation (Crocombe, 1967; Oostermeyer and Gray, 1967; Finney, 1968, 
1969, 1973; Sexton, 1980, 1982a, 1982b) or an urban environment 
(Andrews, 1975).
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Fairbairn (1969) took another approach, focusing on the 
entrepreneurial activity itself and the attitude of the community in 
general towards those of its members participating in the activity.
The studies of Finney (1971) and Moulik (1973) looked at the attitudes 
of potential entrepreneurs: in Moulik's case of villagers' motivation 
towards involvement in cash cropping in three districts of Papua 
New Guinea; in Finney's study she looked at the motivation of 
secondary school students from six different districts of Papua 
New Guinea.
Andrews (1971) was highly selective in that she studied only 
entrepreneurs who were:
(i) using Western business practices in the running of their 
businesses;
(ii) receiving government assistance in the form of advice or 
loans; and
(iii) living a lifestyle which was a compromise between modern urban 
life and the needs of their business enterprises, particularly 
in relation to the accumulation and distribution of the earnings 
from their business activities.
Mixed-race men were included in the sample provided they were
eligible for government assistance, but the bulk of Andrews's sample
were Motu and Koita men from the coastal strip close to Port Moresby.
Finney (1971) used the term "entrepreneur" to mean:
... persons who are innovative and risk-taking as they enter 
the market economy; those at the forefront of change who 
start large-scale cash cropping ventures and organise other 
modern commercial enterprises (1971:2).
I find this interpretation somewhat too restrictive in that 
although it seems to have been formulated with Papua New Guinea in 
mind, the specific reference to cash cropping no longer seems 
appropriate. The earliest indigenous entrepreneurs in Papua 
New Guinea were, almost without exception, involved in cash cropping, 
but this does not mean that the term should be excluded from 
application to other types of commercial activity. By the 1970s there 
were urban dwellers involved in setting up business activities that 
did not involve cash cropping.** As early as 1954, Kondom, a 
traditional leader from Chimbu who was a member of the Legislative
**The Buang taxi-truck business in Port Moresby and Lae in the 
1960s and 1970s was an example of modern commercial enterprises owned 
and run by Papua New Guinean entrepreneurs.
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Council for some years, established a roadside cafe at Wande, on the 
Highlands Highway near his home, across the road from the Wande Local 
Government Council centre. The expression "modern commercial 
enterprises" gives the impression that only people setting up 
large-scale operations are to be included and that those involved in 
the informal economy are not to be considered as entrepreneurs.
In this work I will use the term "entrepreneur" to apply to those 
persons who are innovative and risk-taking in financial or social 
terms in the development of, or involvement in, economic enterprises 
that either facilitate their entry into, or extend their participation 
in, the cash economy. I use the term to include not only the 
"businessmen" studied by Andrews (1975), that is businessmen who had 
attempted to develop Western-type business organisations, but also 
businessmen of the type described by Fairbairn (1969); men who were 
involved in commercial activities on a small scale, requiring a 
minimum of investment and knowledge of modern business practices and 
reaping a minimum of profit; activities that were more individualistic 
than, and quite different from, traditional subsistence activities.
The Five Year Plan for Papua New Guinea (TPNG, 1968) has as 
one of its aims the provision of "employment, training and business 
opportunities for the indigenous people" (1968:45).^ In practice, 
both from the example of expatriates in business, who were nearly 
always male, and by the efforts of government officers, again almost 
always male, it is indigenous men who have been encouraged and 
assisted to take up new and innovative commercial enterprises. The 
indigenous people, directly and indirectly, were given the impression
gthat "bisnis" was, by and large, an activity for men.
Only men were involved as entrepreneurs in the businesses 
studied by Fairbairn (1969). Traditionally day-to-day economic 
activities were in the hands of women and many women in both urban and 
rural areas brought vegetables they had grown to government stations 
or markets to exchange for rice or tobacco in the early days, or to 
sell for money in produce markets in the larger centres more recently.
^Similar provisions were included in the Eight Point Improvement 
Plan (1972) and the National Goals and Directive Principles (1975) of 
the Government of Papua New Guinea.
gFairbairn (1969) warns against a literal interpretation of the 
Pidgin word "bisnis" as its meaning is not synonymous with the English 
word "business" from which it had its origin. "Bisnis" is a 
subcategory of work. As opposed to subsistence horticulture when work
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Traditionally, and still today, women had control over the crops 
they had grown themselves. They sold food crops, whether grown on 
tribal land or on land in the cities, towns and government stations, 
that they did not need for subsistence or ritual exchange, and kept 
the money themselves. A woman who helped her husband to grow coffee 
trees and process the beans was entitled to a share of the crop which 
she usually sold herself. These beans were in fact wages for work 
done because the trees belonged to her husband. When the government 
introduced the idea of coffee production to various areas of Papua 
New Guinea they saw it as an industry for men. In the Highlands of 
New Guinea there was a traditional precedent for this in that the 
cultivation and ownership of banana trees and sugar cane were, and 
still are, the prerogative of men.
The introduction of coffee as a cash crop in the Highlands and 
the development of the Chimbu Coffee Co-operative, in which Kondom 
played a major role, were one of the first attempts by the 
Administration to involve the indigenous people in modern commercial 
activities. Cattle were introduced, somewhat less successfully, soon 
afterwards. By this time people in the Highlands had become 
interested in having their own tradestores and trucking businesses in 
either their home area or in the urban centre where they were living. 
Many tried, and almost as many failed. Most of these enterprises were 
entered into on their own, by their own initiative. A few, usually 
the more sophisticated, were able to obtain advice and assistance from 
the Business Development Department.
Finney (1971) and Moulik (1973) both found features of 
traditional cultures that predisposed the people they were studying to 
enter into modern business. They found that many Papua New Guineans 
were strongly motivated towards involvement in business and modern 
economic activities.
Finney (1971), who claimed that educated young men in the city 
were familiar with the attitudes of people in their home villages, 
suggested that differences in the level of economic development of the 
Districts of Chimbu, the Eastern and Western Highlands, East New
is done solely to take care of one's day-to-day food requirements, 
bisnis is work carried out specifically to produce some enduring 
benefit to those pursuing it: "It is an activity much more individual 
in nature than most other kinds of work ..." (1969:71).
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Britain, Madang and Manus were due not to differences in the 
motivation levels of their people but to differences in opportunities 
presenting to the people - proximity to transportation such as roads 
or ports; suitability of the soil for growing cash crops - factors 
classed as social factors by Finney.
According to Moulik (1973), Papua New Guinean traditional 
societies were achievement oriented, but had no cash economy. What 
they sought was prestige and status, rather than the accumulation of 
material wealth for direct use. He found that villagers in the 
three Districts that he studied (Madang, Milne Bay and the Eastern 
Highlands Districts) were in the process of adapting traditional 
values to suit a money economy. At the same time, they were modifying 
introduced modern values connected to modern commercial practice to 
supplement or replace those of their traditional societies.
Moulik (1973), who was looking at attitudes to cash cropping in 
rural villages, delineates three stages of adaptation:
(1) Acceptance of the monetary economy, but not the values that 
accompany it. This entails little or no break with the 
traditions of the past, a situation Moulik found in the Milne Bay 
District.
(2) Adaptation of values related to a money economy leading to the 
development of a new culture model. Some traditional values are 
abandoned and there is some superficial penetration of values 
connected with commercial economies without any displacement of 
deeply rooted norms. This stage of adaptation leads to 
insecurity in individuals, a situation Moulik found amongst 
Eastern Highlands people.
(3) A mixture of (l) and (2), such as Moulik found existed in the 
Madang District.
Moulik (1973) found that the differences in motivation of the 
people from the three Districts he studied were differences in degree, 
not in kind. He compared factors such as social structures, social 
norms and contact histories of the people of each District as well as 
economic and socio-psychological factors which might lead to 
differences in the degree of participation in cash cropping by 
individuals in the three Districts.
Moulik found that the Eastern Highlands people had the highest 
degree of adaptation to, and participation in, the cash economy, while 
Milne Bay people had the least adaptation and involvement. He made
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the observation that in all three Districts, the entrepreneur was
considered to be deviant, but does not give his criteria for the 
9term. He found that social sanctions against entrepreneurs were less 
stringent in the Eastern Highlands District than in the Madang and 
Milne Bay Districts. In the Eastern Highlands, entrepreneurs often 
enjoyed a high social position and status, rather than being condemned 
by their communities. Finney (1969) found that, among the 12 Goroka 
bisnismen that he studied, most saw their entrepreneurial activities 
as a means of gaining power and prestige."^
Finney (1969), whose study of entrepreneurs looked at individual 
characteristics rather than social factors, pointed out that although 
the successful entrepreneurs he had studied entered the market economy 
with the aim of advantaging themselves, their behaviour was consonant 
with the traditional achievement values, and followed the traditional 
style of "Big Men".^ An important element in this was the 
involvement of the entrepreneur's traditional social group in his 
enterprise(s). Some group members provided finances, on a group or 
personal basis; some provided labour, usually unpaid, but on a mutual 
benefit premise, even if the benefits to the donor came simply in the 
form of reflected prestige from his association with a person of power 
and high status within the group or community.
By the late 1960s, success in entrepreneurship was an important 
alternative means of gaining power and prestige because many of the 
means of attaining status and authority, such as warfare and 
traditional religious, trading and political practices, had been 
restricted or banned. Crocombe (1967) noted that prestige was an 
important motivating force for the four Orokaiva cash croppers he
People may deviate in ways admired by society as well as in 
ways of which society disapproves. In the Eastern Highlands District 
there seem to be elements of both in people's attitudes towards 
entrepreneurs. By referring to sanctions, Moulik seems to be 
discussing deviance as behaviour disapproved of by society (Moulik, 
1973).
"^Goroka is the largest town and administrative centre of the 
Eastern Highlands District. People from a number of different local 
tribes live in and around the town. Finney (1969) uses the term 
"Gorokan" to refer to people from these tribes. There is no single 
Goroka tribe or culture.
■^Men who, through a combination of inherited advantages and 
their own efforts, had achieved positions of power and authority over 
others.
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wrote about. He also points out how the gaining of prestige may be 
accompanied by envy and resentment in fellow villagers. I suggest 
that the favourable treatment and assistance given to these men by the 
Government providing opportunities that some of their fellow villagers 
either had not had, or had not taken full advantage of, may have 
contributed to the resentment of their fellow villagers.
The four Orokaiva entrepreneurs studied by Crocombe all lived 
outside their home villages, as did the 12 Orokaiva traders studied by 
Oostermeyer and Gray (1967). These latter researchers found that 
modern leadership roles were distinct from traditional ones and 
concluded that, for the Orokaiva traders to achieve maximum economic 
efficiency, they must disengage themselves to some extent from kinship 
ties and obligations.
Andrews (1975) found that some of the businessmen from the urban 
villages in and around Port Moresby also moved away from the village 
itself and lived in houses on the outskirts of their home villages. 
Some kept their earnings secret to avoid either having to distribute a 
large proportion according to traditional obligations, or creating 
resentment and possible sanctions by not doing so.
Finney (1969) found that Gorokan entrepreneurs believed that if, 
as a consequence of the success of his enterprises, a bisnisman became 
too distinct in his behaviour (i.e. deviant) from his fellow kinsmen, 
he would be in fear of witchcraft forces, and any ill that befell him 
or his close relatives would be attributed by him and his kinsfolk to 
witchcraft. While this might be considered a deterrent to successful 
entrepreneurship, Finney (1969) considered that Gorokan values and 
institutions made their culture suitable for market economies, and 
claimed that the motivation for entrepreneurship was always present in 
Gorokans. Until a change in external conditions came about, as a 
consequence of contact with expatriates and an expatriate society, it 
lay dormant without an opportunity for expression. Because of the 
proximity of Goroka to Gumini and many basic similarities in the 
values and culture of Gorokans and Guminis, the work of Finney (1969) 
which looks at the behaviour and attitudes of 12 successful Gorokan 
bisnismen has particular relevance for my study of Gumini 
bisnis-meris.
Travelling by road from Goroka to Gumini, after crossing the 
Asaro Range, one reaches Chuave, where an interesting entrepreneurial 
development has been reported by Sexton (1982a) and Anggo (1975).
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They describe an activity which possibly began in 1964 in the Chuave 
area but has since spread to neighbouring tribes, including the 
Sinasina people, a people who have some interaction with their 
neighbours, the Guminis. It is known by different names in the 
various vernaculars of the area. I will use the Pidgin term 
"Wok Meri" used by Sexton.
Groups of up to 35 women meet at regular intervals to save the 
money they have earned from selling vegetables or coffee, or possibly 
their labour. Members of this group loaned money to each other and, 
on a group-to-group basis, exchanged loans with a more senior group or 
with a junior group between which there is a protege-mentor 
relationship. While the main purpose of these women's savings groups 
was to save or lend money, there was a considerable amount of ritual 
associated with the groups, ritual which seems to have its origins in 
both traditional custom and the Lutheran Church.
Sexton suggests that the Wok Meri is a response by women to their 
deteriorating economic status which has come about since the coming to 
the area of Europeans in the 1930s and the effect of a Western cash 
economy. Building on traditional structures and selecting elements of 
Western economic institutions, the women have transformed both and 
become entrepreneurs by investing the capital accumulated through 
savings, loans and exchange payments. Each woman's individual savings 
are recorded and kept in a small room in the Chairman's house. In 
addition to the group's ledger, each woman was given a passbook with 
details of her own contributions made at the time of group meetings. 
Investment seems to take the form of sponsoring new savings groups, in 
setting up trucking businesses, in coffee plantations and 
coffee-buying, all decisions being made on a group basis. Sexton 
claims that the large-scale collective action of the Chuave women has 
grown out of the traditional pattern of co-operation among women.
Loans are made on an individual as well as a group basis.
Anggo (1975) relates that the most important motive for the 
setting up of the savings groups was the desire by the women to show 
men that they could handle money as well as, if not better than, men, 
who, women claimed, wasted it on buying drink. This does not rule 
out, I suggest, prestige or status as a factor, although it might be a 
case of maintaining their existing status rather than allowing it to 
sink even lower as a consequence of men taking over a larger role in 
economic affairs. Men controlled the money earned from coffee and
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labour. Both Anggo and Sexton discuss the attitude of men to the 
Wok Meri, which seems to be one of ambivalence. On the one hand, men 
may ridicule the women and see these activities by women as 
undermining their control over them but, on the other hand, they are 
pleased to see money coming into the village from the business 
enterprises the women have set up. Anggo suggests that the reason the 
women have been able to proceed with their activities in spite of 
traditional hostility between men and women is that, with the 
introduction of Christianity, women have begun to question their 
traditional role and status in society.
With the exception of the work of Andrews (1971), all the works
mentioned in this resume have been dealing with entrepreneurs in rural
areas. This distinguishes them from my research of the bisnis-meri
12which was essentially a Port Moresby phenomenon. Another difference
is that, with the notable exception of the Wok Meri, they were
13concerned with men as entrepreneurs Some studies looked at the 
entrepreneurs themselves (Crocombe, 1967; Oostermeyer and Gray, 1967; 
Finney, 1969, 1973). Finney (1971) looked at the attitudes of school 
boys to cash cropping, by men, in their home villages. Moulik (1973) 
does not indicate whether, in the context of his study of the 
attitudes of "villagers" to cash cropping, he included women as well 
as men, but there is no doubt, from the use of the pronoun "he" in his 
tables that the villagers were expressing views about men as cash 
croppers. I could find no reference as to whether the views of women, 
if they were taken into consideration, were the same as, or different 
from, the views of men villagers in respect to involvement in cash 
cropping.
The Administration's Five Year Plan did not discriminate between 
men and women in its stated objective of providing business 
opportunities for the indigenous people (TPNG, 1968:45). Many of the 
entrepreneurs and would-be entrepreneurs received government 
assistance in the form of loans or practical advice, and these
12At the end of my research period in Port Moresby I was told by 
Guminis that bisnis-meris were working Goroka, and after I had left 
Port Moresby I was told there were some working in Lae. I am unable 
to say whether socioculturally these bisnis-meris were the same as 
those I studied in Port Moresby.
The only exception was one woman whose brothers had all been 
killed in Oostermeyer and Gray's sample of 12 Orokaiva entrepreneurs.
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entrepreneurs were almost invariably men. There was no government
14involvement in development or running of the savings groups called 
the Wok-Meri.
Epstein (1968), in her analysis of the factors which were of 
importance in the development of the cash economy of the Gazelle 
Peninsula, and Finney (1969) in his study of 12 Goroka bisnismen, 
classified those factors that were of significance in the development 
of an economy that gave rise to entrepreneurs, or which affected the 
supply of entrepreneurs, as pre-adaptation factors and precondition 
factors. The pre-adaptation factors were factors which came from the 
society itself which "prove adaptive to new economic activities once 
the society becomes linked with the cash economy" (Finney, 1973:124), 
e.g. societies' values and institutions. Preconditions are factors 
external to society, such as the soil, transportation and market 
facilities, forms of government assistance. Many researchers have 
noted the importance of models (role models) as a factor in the 
development of entrepreneurs (Andrews, 1971; Crocombe, 1967; Epstein, 
1968; Finney, 1968). Epstein (1968), Finney (1969) and Nash (1974) 
have all stressed the importance of group involvement for successful 
entrepreneurship.
Epstein (1968), Finney (1969, 1973) and Finney (1971) found that 
the Papua New Guinean societies they were working with were very well 
pre-adapted for entrepreneurship in a money economy. It was changes 
in the preconditions for some societies that changed a potentiality 
for entrepreneurship into actual entrepreneurs. In this thesis I will 
be looking at the pre-adaptation and preconditions of the Guminis in 
Port Moresby, people who differed from those considered in the studies 
reviewed in that they were (i) migrants in an urban environment,
(ii) dealing in a service rather than a commodity, and (iii) harassed 
rather than helped by government agencies.
(c) Migration and urbanisation
Studies of migration and urbanisation are of special interest in 
relation to the development of the market for informal sexual 
services. In the case of this research the development of Port 
Moresby is of greatest significance because a unique set of 
circumstances led to the development of the bisnis-meri in this city.
■^Sexton (1982) makes no mention of any direct government 
assistance in respect to the investments made by the Wok Meri.
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Later it spread to other towns where Guminis were living in 
considerable numbers.
Oram's (1976) comprehensive study of the history and development 
of Port Moresby as a Melanesian city provided data on the social 
background which the Guminis came into when they arrived in the city 
in the 1960s and 1970s, and for the Goilalas who began arriving during 
the 1950s. Oram and Hitchcock's (1967) work on Rabia Camp and the 
Tommy Kabu movement was valuable in demonstrating a different form of 
indigenous entrepreneurial activity that developed in Port Moresby 
among people from the Purari Delta region.
Ryan, in her early studies of the Toaripi living in Port Moresby 
(1964, 1968, 1970) describes the importance, in practical as well as 
sentimental and ideological terms, of rural-urban ties in the social 
networks of the urban dwellers. After a more recent visit during 
1983 and 1984 (more than ten years after my research took place), Ryan 
found that these ties no longer had a practical value for the majority 
of urban dwellers, other than for those with an elderly parent still 
living in the village. However, on an ideological level, ethnic 
identity as a Toaripi was still of great importance (Ryan, 1989).
Strathern, in her study of Hagen migrants, found a different 
approach to town life. These migrants were young bachelors who had 
come to Port Moresby for a short-term stay, to make some money and 
return home. They saw ample attractions in the Hagen area, and had no 
desire for permanent or long-term settlement in the city. These were 
mostly young men who had not established themselves as cash croppers 
in the rural homeland, but who scorned working for wage labour.
The Levines (1979) look at the processes of urbanisation in Papua 
New Guinea at a general level. They discuss the importance of 
personal security as a force in the development of urban social 
relationships. They are interested in how social action is initiated 
within the constraints and incentives found in the urban environment, 
and how this relates to previous patterns of behaviour. They claim 
that "rurally oriented strategies" have great implications for urban 
behaviour, but do not develop this general claim to a level at which 
it could contribute specifically to the understanding of the 
development of the bisnis-meri amongst the Guminis. Their approach is 
that rural strategies, ideologies and behaviour will influence and 
explain urban behaviour rather than the urban environment affecting 
these rural strategies.
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The Levines (1979:130) caution that not all the authors they 
refer to in their review of urbanisation in Papua New Guinea agree 
with them in the interpretation of their non-ethnic urban studies. I 
suggest that this is at least in part due to very different responses 
to the urban environment. Whether these different responses will, 
with further research, be able to be explained in terms of general 
principles is a matter for conjecture.
(d) Prostitution
The literature on prostitution in Europe, Asia and North America 
can be classified as either large, reference type works with a very 
broad, generally historical and statistical approach based on 
second-hand material, or more narrowly focussed first-hand 
case-history works with considerable psychological content. In both 
approaches there is unlikely to be more than a minimal consideration 
of the clients in either sociological or psychological terms. Nor 
will there be more than minimal consideration of the inter-relatedness 
of prostitution to other institutions of society, with the possible 
exception of some recent feminist works (James, 1971; Millet, 1971). 
Institutions relating to morals and religion; to beliefs about sex, 
procreation, family and gender; attitudes to, and the practices of, 
entrepreneurship; economic values; and the effect of migration, social 
change and deviance on the incidence of prostitution are seldom 
discussed in detail in these works.
The works on prostitution in Africa south of the Sahara do not 
fall into the same two categories. Many look at sexual 
entrepreneurship both in its social context, current and historical, 
and from the perspective of the individuals involved. They do focus 
on the workers rather than the clients, but in the course of analysing 
the effects of social factors on the development of a variety of 
different forms of prostitution, a good deal of incidental material 
about the market for sexual services is presented.
In this review I discuss only works that have been of value to me 
in providing insights into the understanding of the development of the 
Gumini bisnis-meri from a social perspective, and the sociocultural 
environment of the Gumini people in the late 1960s and early 1970s.
In particular, I looked for works that presented data on 
community-wide prostitution organised upon lines similar to those of 
the bisnis-meri.
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(i) Sociological and psycho-sociological works on the topic of
prostitution
Historical. There are a number of works which look at the 
practice of prostitution from the time of Ancient Greece, or even 
earlier, up until the time of their writing (Ellis, 1933; Henriques, 
1962, 1963, 1968; Bullough, 1964). These works, largely historical in 
nature, rely on secondary material. They consider both ritual and 
commercial prostitution, but tend to focus on the incidence of 
prostitution, and on social attitudes towards it. They say little 
about clients and the market for sexual services in societies where 
there were alternative types of sexual relationships available. These 
accounts demonstrate that although from time to time attempts have 
been made in Europe and North America to abolish prostitution, usually 
on moral, religious or, more recently, health grounds, commercialised 
sexual relationships have been available in some form in almost all 
Asian and European societies throughout historical times.
In most societies, the types of prostitutional services available 
could be classified on a hierarchical basis, varying according to the 
type of relationship offered, the cost and form of payment, and the 
degree of stigma awarded to the females providing the sexual service. 
In general terms, the cheaper and more specifically sexual the service 
offered, the greater the degree of stigma attached to the women 
providing the service and, to a lesser extent, her business 
associates. Those classified at the top of the hierarchy may not be 
considered as prostitutes by some (for example, see Balandier, 1955).
Henriques (1962), an anthropologist, describes four categories of 
prostitutes in Ancient Greece. Firstly, there were the hetairae, who 
might be termed high class prostitutes. For them there was admiration 
rather than condemnation; many were women of considerable influence 
because the men they had as clients were men of influence. Henriques 
does not tell us how they were recruited or why these women chose the 
life of hetairae rather than being a wife. It seems that they were 
daughters of wealthy families, for they were well educated women, 
educated in the intellectual field as well as in the art of pleasing 
men.
The hetairae usually had one client over a considerable period of 
time, in contrast to the dieteriades, whom Henriques describes as 
common prostitutes. They worked out of brothels in segregated parts 
of Piraeus, the port of Athens, and had many clients. These
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prostitutes, who suffered considerable degradation from society at 
large, were recruited as country girls or from domestic servants and 
concubines.
Concubines were also prostitutes, but differed from dicteriades 
in that they served only one master. The fourth type of prostitute in 
Ancient Greece that Henriques mentions were flute players, dancers and 
musicians. They came second in the hierarchy of prostitutes, in 
status below that of the hetiarae, but above that of concubines and 
dicteriades.
Henriques's works tend to be narrative and anecdotal and are 
aimed more at the general reader. His three-volume work, Prostitution 
and Society, is both historical and geographically wide reaching.
One theme that runs through all three volumes is the concept that "in 
any society the type of prostitution which exists is directly related 
to the familial and marital institutions" (Vol. 11:292). However, the 
scope of his work is so broad there is little depth to any case 
studies, or discussion of the relationship of prostitution to other 
social institutions within society. Henriques provides little 
information on the social relationships of those involved in the 
various types of prostitution he describes as taking place in Europe 
or in other parts of the world, or on the relationship of prostitution 
to other social institutions. I found no references in any of 
Henriques's work to an institutionalised form of prostitution 
organised along similar lines to those of the bisnis-meri.
Bullough (1964), an historian, describes how, with the crumbling 
of the Roman Empire and the coming of Christianity to eastern Europe, 
various codes of law were developed that sanctioned prostitution while 
simultaneously imposing restrictions on some aspects of behaviour 
associated with it. One example of such a code given by Bullough is 
the Theodosian Code of 438 AD. This legal code provided a legal basis 
for prostitution, but deprived fathers and mothers of their legal 
right to compel their daughters or slaves to become prostitutes. 
Bullough suggests that these codes probably mark the beginning of the 
formalising of the conflict which still exists today in countries with 
a Judeo-Christian tradition: a conflict between ideology and 
pragmatic considerations in respect to fornication and prostitution.
In the context of my research there is another point of 
significance contained in the Theodosian Code of 438 AD. The fact 
that Theodosius and his advisers deemed it necessary to put a clause
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in their legal Code prohibiting those with jurisdiction over others, 
i.e. their children and slaves, from putting them into prostitution 
against their will would seem to indicate (i) that such a practice was 
not uncommon at the time; and (ii) that there was a body of opinion, 
at least among men of influence, which opposed such a practice.
Ellis (1933) wrote a large work of several volumes which, in 
spite of its title, The Psychology of Sex, was sociological rather 
than psychological in content. One volume is on the subject of 
prostitution in Europe and North America and, to a lesser extent,
Asia. It is historical material and contains a considerable number of 
statistics on the incidence of prostitution at various times in 
various countries.
The material in these three works was helpful in relation to 
understanding the Western based, general community attitudes and 
methods of controlling prostitution that existed in Port Moresby at 
the time of my research. They contained little material that was of 
relevance to the micro-level research pertaining to a tribal society 
in an urban environment.
(ii) The psychological approach to the study of prostitution
Beginning with the work of Greenwald (1958), a number of 
American and British writers, often ones with feminist leanings, 
presented in-depth material of a socio-psychological nature about a 
group of prostitutes, analysing it in terms of feminist, deviance or 
other sociological concepts (James, 1972; Rosenblum, 1975; Millett, 
1971). These works have been used to demonstrate that there is no 
such thing as a prostitutional personality, and women who take up 
prostitution are not characterised by having personality problems, but 
show there are some specific personality traits that were common to 
many: feelings of inadequacy because of obligations they could not
fulfil or from sexual desires that were not satisfied. I found these 
findings to have cross-cultural applicability.
At the same time that these ideas were being put forward, mainly 
in the United States, Glover (1969) in England was claiming that those 
adults, men as clients, women as providers of a service, who were 
involved in sexual entrepreneurship did so as a consequence of 
childhood experiences and a past inability to deal with infantile and 
early childhood sexuality.
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(ill) Asian prostitution
In recent years there has been a considerable amount of 
publicity about prostitution in South-east Asia. The type of 
prostitution practised in the tourist centres of Thailand and the 
Philippines, based mainly on brothels and bars, aimed at tourists 
rather than the local population, is, from a sociological perspective, 
a different phenomenon from the bisnis-meri. In contrast, Wolf 
(1972), in her study of family life in rural Taiwan in modern times, 
describes how, among the poor, daughters may, in the interest of their 
family, take up prostitution. In a society where the providers, but 
not the purchasers, of commercialised sexual services are strongly 
condemned, this means that the daughter forfeits any possibility of 
marriage and having a family of her own. The self-sacrifice made by 
these women in the interest of their family of birth is appreciated by 
society at large, tempering the condemnation of individual prostitutes 
normally expressed by Taiwanese society.
A similar ambivalence in the social attitude towards 
prostitution also existed on mainland China where groups of people 
were continually at war with each other. Some women combined 
prostitution and espionage by developing sexual relationships with the 
leaders of enemy armies, from whom they obtained valuable strategic 
information which they then passed on to men of their own group. Such 
an occupation was very dangerous, and the women involved, while being 
admired for their espionage activities, were nevertheless condemned as 
prostitutes. No respectable father would allow his son to marry such 
a woman, a fact which is demonstrated with great poignancy in many 
Chinese historical novels that have been written in recent years 
(Wong, 1976).
(iv) African prostitution
Little, in his work "African Women in Towns" (1973), gives a 
comprehensive picture of women's gender and sexual relationships in 
East, Central and West African towns and cities. The bulk of the 
people making up the urban centres came from a variety of tribes with 
agricultural roots. Polygamy, the payment of brideprice, and the 
importance of women as agricultural producers in the rural areas were 
social norms. In West Africa, where large towns had existed long 
before the arrival of Europeans, women could achieve high status and
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considerable freedom from domination by men if they were successful in 
trading, particularly in the textile trade. Trading was very much the 
prerogative of women in the towns of West Africa but women played an 
important economic role throughout the whole of Africa south of the 
Sahara.
Little (1973) clearly demonstrates that marriage, love and sexual 
relationships have a different significance for the tribal people of 
African towns than they do for the people of modern Western or Asian 
societies. This is true for commercial sexual relationships as well 
as for sexual relationships in marriage or on an interpersonal basis. 
Cross-cultural interpretations can be misleading.
While remaining fundamentally African in nature, sexual 
behaviour, relationships and attitudes in Africa have been affected by 
the changing economic system and the presence of expatriates 
(European, American and Asian) in many African towns and cities. This 
is particularly the case for non-marital relationships; expatriates 
frequently provided the incentive for a variety of non-marital sexual 
relationships with African women. With the development of larger 
political units and a reduction in inter-tribal conflict there is 
today more mobility in the African community, and African men are 
contributing to the market for various forms of non-marital sexual 
relationships over and beyond what might have been available in their 
own traditional societies. New policies, new ideas, new sets of rules 
in respect to marriage and family organisation (Little, 1973), the 
changing forms of social structure in towns and cities (La Fontaine, 
1970) have been introduced by expatriates. The form these policies 
and influences have taken has varied with the origin of the expatriate 
and with the African people with whom they are interacting. French, 
Belgian, Portuguese and British Colonial policies and consequent 
social influence all varied, as did the social structures of the 
peoples they were administering.
By the mid-twentieth century the sexual behaviour, but not
15necessarily the values and ideology, of the majority of Africans 
living in town was the consequence of an interplay of African
■^1 use the term "African" to refer to people in Africa south of 
the Sahara. People in Africa north of the Sahara have been dominated 
by expatriates from the Middle East who today comprise the majority of 
the population.
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traditional values and practices and the needs and opportunities 
presented in an urban environment as a consequence of expatriate 
influence and innovation. This is particularly the case with 
non-marital and commercialised sexual relationships such as the 
femmes-libres.
The femmes libres, described by La Fontaine (1970), were a 
sophisticated type of prostitute found in the cities and towns of 
Zaire. These women, who were highly selective of their clientele, 
lived alone or with their children, in expensive homes in expensive 
suburbs. They arose as a result of the Belgian colonial policy of 
selecting a very small number of African boys, giving them a very 
extensive academic and social education, usually in Belgium, followed 
by physical and social segregation as a tiny elite of educated 
Congolese. These male evolues were the clients of the femmes libres; 
to be seen by the evoluees in the company of one was a way of 
demonstrating that they were acceptable to beautiful women, and men of 
charm and virility (La Fontaine, 1970, 1974). Little (1973) points 
out that, as was the case in Ancient Greece where the heitairae 
performed a role somewhat similar to that of the femmes libres in 
modern Zaire, the status of wives was low, and the art of coquetry and
love was highly developed and admired by men of influence and high
. . 16 status.
Amongst the Hausa from Northern Nigeria, many divorced women are 
involved in a form of prostitution that has some similarities with the 
femmes libres of Zaire in that working as a prostitute is seen as a 
means of living a more independent lifestyle and of accumulating 
wealth. In contrast to the femmes libres, who are a relatively recent 
development, the Karuwais (Karuas) are a form of institutionalised 
courtesan that some claim have their origins in the bori religious 
cult practised by the Hausa in the pre-Islamic period^ (Smith, 1959; 
Barkow, 1971, 1972).
The distinction between a mistress and a prostitute is a fine 
one. Balandier (1955, 1956, 1969), in contrast to Little (1973), does 
not consider either femmes libres or hetairea to be prostitutes. She 
was able to select her sexual partners and change them as she wished. 
Expensive presents were often as important as payments, and sometimes 
they were invited to official functions (Little, 1973). Leslie (1963) 
describes similar independent women in an East African city.
^Some other tribes, such as the Fulani and Moshi, from northern 
Nigeria, also have women who elect to be Karuwais rather than wives.
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The Hausa are a large tribe of traders who have formed 
settlements in the towns of Nigeria and Ghana outside their tribal 
homeland in Northern Nigeria. In these Muslim communities it is the 
men who are the traders while their women are largely confined to 
their homes. If a woman decides to become a Karuwai she usually 
leaves her natal home and rents a house in a "strangers" area of a 
town, the area where migrants live. There she entertains men with 
music, story-telling and love.
Little (1973) states that, "in Hausaland, the Karuwai is an 
accepted pattern of life but attitudes towards her are ambivalent" 
(1973:90). To be a prostitute is considered a disgrace, but while 
some become totally estranged from their natal families, others return 
regularly and ultimately get married. Cohen (1969) claims that the 
Karawai is much admired in Hausa society as a woman of strong 
character, intelligent and highly entertaining. Even though most 
Hausa men belong to a puritanical Muslim order, there is no disgrace 
in visiting prostitutes in moderation, but a single man who spends too 
much time in the company of Karuwais is also termed a Karuwais (Smith, 
1954).
This apparent difference in the views of Little and Cohen may be 
explained by the fact that, as with the femmes libres, the status of 
the prostitute depends upon how successful she is in her chosen 
occupation. The more successful she is, the greater benefit that she 
has obtained with her freedom and association with men of influence, 
the less likely she is to be condemned; the less attractive, less 
successful Kuruwai who work in the rural areas or travel from town to 
town have very low social status in the community, where it is 
considered she should be married (Little, 1973).
Rouch and Bernus (1959) describe another type of prostitution, 
one found in some of the cities of Ghana and the Ivory Coast. This 
type of prostitution had a number of the characteristics I found in 
the bisnis-meri. These women, called Tutu, because in the past their 
standard charge was two shillings, were women who had been encouraged 
by their families, husbands or parents to go to the city to work as 
prostitutes. Some lived with their husbands and children in the city; 
others had a male protector whom the woman provided for. Most of the 
women were between twenty and thirty years old, but many were 
considerably older.
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Rouch and Bernus (1959) claim that the women's families 
encouraged their daughters and/or nieces to take up prostitution for 
both financial and procreative reasons. In the inland areas where the 
women come from children are a needed asset. If the Tutu is married, 
her children belong to her husband; if she is not married they belong 
to her and her family. Rouch and Bernus suggest that the husbands 
consented to their wives working as prostitutes because the Tutu is a 
traditional form of prostitution. I would question this conclusion, 
particularly in view of the fact that an alternative term for Tutus is 
"English prostitutes" (Little, 1973), because they came from tribes in 
former British colonies in West Africa. Prior to the colonial period, 
it was much more difficult for people to travel outside their tribal 
homeland because of antagonism between tribes and lack of transport 
facilities; the Tutu does not work in her homeland.
There are a number of other works of a sociocultural nature that 
make reference to prostitution in West Africa. Acquah's (1958) survey 
of Accra, and Busia's (1950) survey of Sekondi-Takoradi, both make 
reference to urban prostitution and types of prostitution, 
professional and casual, found all over the Western and Asian world.
There were towns and cities in West Africa before the Europeans 
and Asians arrived, but not so in East Africa. Prostitution seems to 
be a modern innovation, a consequence of migration and the development 
of towns and cities under colonial development, and of the acceptance 
of Christianity. Most of the prostitutes come from Christian tribes 
(Leslie, 1963; Little, 1973) in which polygyny is no longer 
acceptable. Some of the professional prostitutes in Africa were 
Indian, Arab and mixed race women as well as African women.
Mair (1971) describes a small group of women from the African 
professional class found in Zaire, Dar-es-Salaam and some other East 
African cities. These are women who take up a sexual relationship 
with an educated man as a means to supplement their income and to have 
the opportunity to participate in some "Westernised" functions that 
their clients, who probably have unsophisticated wives, are expected 
to attend. These prostitutes have both a sexual and a social role in 
societies where the proportion of educated or sophisticated women is 
small in relation to the number of educated and upwardly mobile men. 
Mair claims that the independence and bargaining power of these women 
hav^. raised the status of women in towns, although town women in East 
Africa are still regarded as degenerate.
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A number of the works referring to prostitutes point out that the 
terms used to denote these women, and society's attitudes towards 
them, consider them to be deviants (Smith, 1959), but that the stigma 
attached to the profession is diminished according to the success of 
the woman and her lifestyle (La Fontaine, 1970; Little, 1973).
Another theme that is common to many of the descriptions of 
prostitution in West and Central Africa with respect to the types of 
prostitution which seem to be linked to traditional forms of 
prostitution is that being a prostitute provides a woman with an 
independence that she would not have as a wife (La Fontaine, 1970; 
Cohen, 1969; Little, 1973). Amongst the successful prostitutes, it is 
the woman who chooses her clients, who terminates a relationship when 
she wishes, who sets the level of gifts and other rewards that are 
acceptable. She is in a situation where the demand is greater than 
the supply, a demand that may be as much for her social services as 
for her sexual services.
The situation for the lower ranks of African prostitutes is very 
different, whether they be professional or amateur prostitutes. These 
women may have to wait for customers or actively seek them out. While 
some lead a life of apparent freedom in the city, they may still take 
the bulk of their earnings back to their families in the tribal 
homeland when they visit them every few years. The degree of freedom 
obtained seems to be directly related to the level of economic reward 
the woman is able to earn which, in turn, depends upon the level of 
demand for the type of service they offer.
La Fontaine hypothesises that prostitution offers a strategy for 
the economic support of women which is an alternative to marriage, and 
given a lack of educational background and the general competition for 
employment, it is a more profitable strategy than trade or wage 
labour. She also states that the role of the prostitute is not a 
product of modern industrialised society, but simply that urban 
conditions facilitate the playing of such roles. Nadel (1942), 
working in Western Africa, found that married women traders 
supplemented their income by combining prostitution with trading 
activities. Their husbands condemned their wives for so doing, but 
nevertheless enjoyed the takings.
Little (1973), who presents an excellent review of modern 
non-marital sexual relationships in Africa, suggests that the pattern
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of prostitution in African towns varies according to whether trading 
in the town is dominated by women traders or whether the women stay 
indoors and play only a minor role in the economy. In the former, 
prostitution is centred in the markets and bars; in the latter, found 
in areas where there is a strong Islamic influence, the prostitutes 
tend to live and work in secluded quarters and houses. Brothels are 
found mainly in southern Africa (see also Crush and Wellings, 1987).
Little (1973) also makes the point that, for most African men,
prostitution is only one of a number of types of non-marital sexual
relationships available. Many of the more personalised sexual
relationships do, however, have some economic content, as indeed do
18marriage relationships. In marriage relationships, services, gifts 
and payments flow in both directions between the man and woman. In 
commercialised sexual relationships, services flow in one direction, 
and payments, including gifts, flow in the other direction between man 
and woman. In Africa the distinction between payment and gift in 
interpersonal relationships, and in some intergroup relationships, is 
not made. Consequently the distinction between prostitution and other 
forms of non-marital sexual relationships in Africa depends upon 
criteria in addition to payment. In some instances, the distinction 
may be more hypothetical than actual, or based on grounds relating to 
the lifestyle of the women, the number of sexual relationships, how 
long they persist, etc.
Prostitutes are patronised mainly by migrants and temporary 
visitors. There is no condemnation of the clients of prostitution as 
long as their patronage is not considered to be excessive. Men who 
have many sexual liaisons are considered to be economically 
irresponsible (Little, 1973). In many respects, the social attitudes 
and practices relating to sexual relationships in Africa have more 
relevance to those existing or developing in Papua New Guinea than do 
those of Western Europe and North America.
(v) Prostitution in the Pacific Islands and Papua New Guinea
Little has been written about prostitution in the societies of 
the Pacific Islands. Promiscuity has been highlighted in the popular 
press with respect to Polynesia, and Tahiti in particular. In
18Those who, like Engels (1884) use lack of love or emotional 
commitment in a sexual relationship as the essential criterion for 
categorising it as prostitution would claim that marriage and 
prostitution are not in juxtaposition.
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contrast, Naibavu and Schütz (1974) claim that in Fiji prior to
contact with peoples from other countries, virginity was considered a
virtue. In their survey of prostitution in modern Fiji, Daibavu and
Schütz describe and discuss the various types of prostitution
practised in Fiji in the early 1970s. These took the same form as
19prostitution in Western countries, an indication that they were a 
modern innovation introduced from outside rather than an adaptation of 
traditional forms of non-marital sexual relationships. A significant 
factor in this conclusion is, I suggest, the fact that the authors 
found little need to distinguish the prostitutional activities of 
indigenous Fijians and Fiji-Indians, although their cultures and 
traditions are so very different. The majority of prostitutes were 
indigenous Fijians.
The clients of the prostitutes described by Naibavu and Schütz 
(1974) were mainly visitors - tourists or seamen. No information is 
given in the article as to how the survey was conducted or whom it 
targeted, so it is difficult to rule out the possibility that other 
forms of prostitution aimed at the Fijian and Indian local population, 
or at migrants from rural areas, exist side by side with Western types 
of prostitution aimed at the tourist market.
There are a few references to prostitution or prostitution-like 
activities in Papua New Guinea anthropological works and patrol 
reports but, prior to the development of urban centres, with the 
exception of the Purari Delta region, such activities do not seem to 
have been common. Mead (1930) mentions that on Manus Island, women 
and girls who were captured in the course of tribal wars were often 
used by their captor(s) for the purposes of prostitution. Malinowski 
(1929) notes that some Trobriand Island men provided women, sometimes 
their own wives, to white traders for sexual purposes, in return for 
favours given.
In his work on the people of the Purari Delta in Papua, Williams 
(1924) refers to the traditional visits of newly wed couples from some 
of the islands of the Delta to coastal villages to the east. The 
Delta people were able to earn shells in exchange for sexual services 
provided by the young wives. Kiki and Beier (1969), when talking of 
life in Elema villages in the mid-twentieth century, mention that from 
time to time a canoe full of women from west of Elema arrived at one
19Bar girls, street girls, homosexual prostitutes and gigolos.
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of the villages. The women came to earn shells and other items not 
available in their home villages in exchange for their sexual 
services.
Oram (1976) suggests that, compared with towns in other 
developing countries, the incidence of prostitution in Port Moresby 
was low. In Fiji, Naibavu and Schütz (1974) estimated that
prostitution and associated industries brought in $20,000 per day in
20Fiji. Studies of the economy of Papua New Guinea or Port Moresby do 
not mention whether prostitution was making a significant contribution 
to the economy (Garnaut, Wright and Curtain, 1977).
Hart's (197A) work in Port Moresby amongst 200 civilian VD male 
patients revealed 182 claimed to have been infected as a result of 
sexual intercourse with prostitutes and 13 claimed to have been 
infected by a friend. Five denied having had sexual intercourse with 
anyone. Many of Hart's findings were comparable with mine, others 
were not, due to different definitions or classifications. In 
addition to male patients, Hart interviewed 30 prostitutes, more than 
50 per cent of whom came from the Highlands.
(vi) Works that look at the male clients of prostitutes
Compared with the relative abundance of literature on various 
aspects of the lives and characteristics of female prostitutes, the 
literature about their clients, particularly from studies which set 
out specifically to obtain psychosociological data about such 
clients, is very sparse.
Khalaf (1965) obtained data on the clients of brothel prostitutes 
in Beirut, Lebanon, from the prostitutes working in the brothels. 
Gokhale, Masters and Gokhale (1972) also looked at the clients of 
brothel prostitutes, but obtained their data from the clients, namely 
young, urban men who went regularly in small groups to brothels in 
Poona, India, for an evening's entertainment. These were mainly low 
income young men.
Kinsey, Pomeroy and Martin's (1948) study of sexual behaviour in 
the human male had a sample of American men, some of whom were regular 
or casual users of prostitutes. Looking at the specific social and 
psychological characteristics of these men was very much incidental to 
the main purpose of the study. This, to a lesser extent, was the case
20Daws (1967) suggests that in Hawaii during the period from 1830 
to 1860 prostitution was the main source of income for Hawaiians.
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in Hart's (1974) study of Papua New Guinean civilian and army 
personnel who had contracted venereal diseases in Port Moresby, Papua 
New Guinea.
(e) Ethnographic studies of the Guminis and other Chimbus
There has been no systematic ethnographic study of the Gumini 
society, and while Gumini social organisation shares many of social 
characteristics accorded to New Guinea Highlands societies in general, 
at a more specific level, when looking at interpersonal relations and 
interaction one must be very cautious about applying data and 
interpretations cross-culturally, even with the Guminis' close 
neighbours. The expatriate who probably knows the most about Gumini 
institutions and behaviour is the linguist Bunn, who lived amongst the 
Guminis some five kilometres from the government station, off and on, 
for many years during the 1960s and 1970s. Unfortunately, to my 
knowledge, he has never published any material of an anthropological 
nature on Gumini society.
Brown (1962, 1967a, 1969, 1973) has done extensive research into 
the politico-legal and economic organisation of the Kuman speakers, 
commonly called Chimbus or Simbus, Gumini's northern neighbours.
Chimbu (Simbu) society, like other Highlands societies, tends to be 
dominated by men. There is some information on day-to-day domestic 
relationships and roles but less on intergender behaviour and 
attitudes. Nilles (1943/44, 1950, 1953, 1973), one of the first 
missionaries to live and work in what is now Simbu, has given us some 
descriptions of traditional puberty rites and sexual mores of the 
Kuman in the Mingende area, but sexual mores and behaviour have 
changed a great deal, both in Mingende and Gumini during the 30 years 
since the missionaries, expatriate traders and the Australian 
government came to the Highlands of New Guinea.
The Guminis distance themselves from the Kuman, claiming they are 
"very different". When asked in what way, they say that the Kuman 
have much higher brideprices than they do. This is probably 
one reason there has been little or no inter-marriage or social 
exchange between the Kuman and Guminis, even since pacification. The 
Kuman look down on the Guminis as inferiors and bad people (personal 
communications from a variety of people).
In contrast to the situation with respect to the Kuman, the 
Guminis said they did have some inter-marriage with the Sina Sina
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people to the north-east, on the other side of the Wahgi River with 
fast flowing waters in the bottom of a steep sided ravine. The 
Guminis felt they had a good deal in common with the Sina Sina people. 
Hatanaka (1972) and Hide (1971, 1973) studied leadership and land 
ownership in the same area, topics which do not have a great deal of 
relevance to the focus of my study of the Gumini bisnis-meri.
To the south of the Guminis live a people with very different 
traditions from those of the Guminis, the Bomais (Hughes, 1977;
Wagner, 1967). These people live in a vast, underpopulated area, 
lower in altitude to Gumini and traversed by many ravines. Few 
anthropological studies have been made of the Bomai and very few 
expatriates visited the area. Between the Bomais and the Guminis live 
a group of people called Bomais by the Guminis but who in fact seem, 
culturally, to be a people whose customs and traditions contain 
elements from both people. The Guminis have frequent trading and 
social contact with them as the Bomai are a good source of bird 
feathers, possums and cassowaries, and the much prized pandanus fruit, 
all of which are in short supply in the more densely populated, hilly 
area where the Guminis live.
West of the Guminis, along the Waghi Valley, are the Minj people. 
Reay's classic work on the Kuma people contains a great deal of 
information on Kuma women and gender relationships. These, from
21Reay's (1959) account, are very different from those of the Guminis.
As more and more in-depth studies are made in the New Guinea Central 
and Western Highlands, some of the generalities stemming from the 
early studies of specific language groups are being challenged 
(Weiner, 1976; Feil, 1978). This applies in particular to the role 
and status of women in Highlands societies. This may be due to 
differences in the societies themselves or to differences in the 
approaches taken in ethnographic research (Strathern, 1987, 1988).
I will now present in some detail the ethnographic data I have 
collected on Gumini traditional society, and the rural society that 
existed in Gumini during the 1960s.
21One bisnis-meri was a Minj woman "married" to a Gumini man.
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Chimbu District (Simbu Province) showing Sub-Districts. 
Adapted from Dalton (1979).
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CHAPTER 2
THE GUMINIS - MAN AND WOMAN, WOMEN AND MEN
Missio! Yu save mipela. Woyem man it tok, meri 
bihainim em. Man i bos tru!
GUMINI
The people who today are called the Guminis, live along the hills 
on either side of the Maril River in the south-west corner of the 
Chimbu District (now Province) and along the hills to the south of the 
Waghi River below where it is joined by the Maril River (Map 2.1). 
Kundiawa, the Administration Centre for the District, is some 
AO kilometres north of Gumini Patrol Post along what in the 1960s was 
a winding unsurfaced road, frequently washed out after heavy rain. To 
the west, beyond Yani, lies Mount Kubor and the Kubor range of 
mountains from where the two men credited with being the ancestors of 
all the people in the area are said to have come.
South of Gumini is a vast sparsely populated plain traversed by 
many deep ravines. This is the Bomai. Individual Guminis have 
friendly and trade relationships with individual Bomai people from the 
area adjoining Gumini. The Bomai was a rich source of cassowaries, 
parrot feathers and other animal products. Bomai people from further 
away were considered quite alien to the Guminis, practising 
cannibalism, so the Guminis believed, into the 1970s. All Bomai 
people were considered to be practitioners of powerful sorcery, and 
many were believed to be witches.
The Sina Sinas, with whom the Guminis had some ties and 
interaction, including some marriages, were said by the Guminis to 
have many customs similar to their own. They lived to the east of 
Wahgi River which, in this section, was very fast-flowing and situated 
along the narrow floor of a deep, steep-sided valley.
To the north and west of Gumini lived the large group of Kuman 
speakers. Until the 1970s they had had little contact with the 
Guminis, whom they considered to be inferior to themselves. They were
Translation from Tok Pisin. "Miss [informal]. You know us. 
What a man says, a woman must obey." (Said at an informal gathering 
of Gumini men.)
37
the only people of the Chimbu District (now Province) from whom, in 
the 1970s, there were any ethnographic data (Brown, 1960, 1961, 1962, 
1963, 1964, 1967a, 1967b, 1969, 1970a, 1970b, 1973; Brown and 
Brookfield, 1967; Brown and Buchbinder, 1976; Nilles, 1950, 1953,
1973).
The Guminis and the Kuman distanced themselves from the other, 
each claiming that the other was very different. Such a view was 
based upon a very limited knowledge of other societies, in contrast to 
the ethnograher who would be more impressed by the similarities than 
by the differences.
The Kumans claimed that the Gumini area abounded with witches and
sorcery; for them it was a dangerous place. The Guminis based their
claim to being very different on the grounds that the Kuman paid much
2higher brideprices than they did. Social anthropologists might give 
more weight to the fact, not discussed in this context because neither 
knew of the mythology of the other, that Kumans believe their origin 
to have been from an ancestor who came out of a hole in the ground at 
a spot a few kilometres south of Gembogl, in the north of Chimbu, 
while the Guminis believe that they were the descendants of 
two brothers who came from over the hills to the south-west of Gumini, 
from behind Yani.
ETHNOGRAPHY
Residence
I did not make a systematic study of Gumini social structure and 
organisation, but in the course of my research into the development of 
the bisnis-meri and, during a number of visits to Gumini, I gathered 
data which were useful as an ethnographic basis for the interpretation 
of Gumini gender relations. These data enabled me, on a more general 
basis, to determine similarities and differences in the social 
organisation and pattern of life of Guminis and some of the Highlands 
societies for which there were ethnographies and social analysis.
This in turn provided insights into the reasons why the bisnis-meri 
has become a feature of Gumini urban life, firstly in Port Moresby and 
later in other towns, but has not been taken up by other Highlands 
peoples in the urban environment.
This may have been a recent development, a consequence of 
earlier contact and the introduction of money among the Kuman.
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Traditionally the Guminis did not live in villages. The men
lived in rectangular shaped dormitories usually situated on a knoll or
high piece of land from which the residents would have a good view of
3any approaching enemy. The women lived in three-roomed houses with 
their unmarried daughters, young sons, and their own and their 
husband's pigs. These houses were on or near the land the women were 
cultivating. Both types of house had thatched roofs of kunai grass 
and double walls consisting of two parallel rows of upright wooden 
boards, the space between the boards being stuffed with kunai grass 
for insulation. The floors were of bare earth, those of the women's 
houses being covered with dry grass and leaves. The internal walls of 
the men's houses were lined with sloping wooden benches, each man in 
the group having his own board to sit and sleep on.
In the late 1960s people were encouraged by both the missionaries 
and the government to live in family houses in villages. Many heeded 
the call and went to live beside Gumini station or one of the mission 
stations. This was convenient for those men who were working on the 
station and for the children who were attending schools on the 
stations. But it was not convenient for the women, who might have to 
walk long distances to and from their gardens. There were also 
difficulties finding suitable places to keep the pigs near to the 
station and after a time some of the women went back to living in 
their gardens.
The people living in villages became more and more dependent upon 
imported foods such as rice, sugar, tea and salt in place of sweet 
potatoes, bananas and green leaves which made up the traditional daily 
fare. This was largely a consequence of planting coffee trees on 
garden land and the possibility of paid employment for some of the 
men, as well as to the inconvenience of daily harvesting of garden
There is a difference in the internal arrangements of the 
"rooms" in the oval-shaped women's houses. The Kuman women's houses 
have three rooms or sections: a sleeping room at one end, an eating 
and talking room at the other end and, in the centre, a passageway 
leading from the outside doorway to the two rooms. The passageway is 
lined with stalls for the pigs. Gumini women's houses also have 
three sections, but the only outside doorway is from the eating 
section. A passageway leads into the central section, again with 
stalls for the pigs, and on to the sleeping area at the other end.
A mineral spring not very far from the now Gumini station had 
been the only source of salt for a wide area before the introduction 
of packets of refined salt to the Highlands of Papua New Guinea.
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produce from gardens on hills some distance from the village 
settlement. Unemployed men continued to spend most of the day 
either on the station with other kinsmen, or in the haus-man.
Money was needed not only to buy food but also to pay head tax 
and buy clothes, soap and items such as tobacco, cigarettes and beer. 
Men, young women and children liked living near the government or 
mission stations because there was more going on there. With power 
from generators it was possible to have regular film shows and discos. 
There were a few billiard and pool tables; basketball and softball 
were introduced through the schools; court hearings provided 
entertainment of a different kind. In contrast, many of the 
traditional activities - puberty rites, courting parties, tribal 
fighting - were banned by either the Administration or the Missions.
The houses built near the station settlements were coastal, not 
traditional, in style. The walls were made of woven bamboo panels and 
the houses were on stilts, with floors of palm ratan or other suitable 
wood. The number of rooms and beds - made from roughly hewn wooden 
frames with a woven bamboo mattress - varied. Cooking was done 
outside. Each wife had a separate house. Some women could not move 
into the new settlements because they had no one to build them a 
house, many of the men being away working in various parts of Papua 
New Guinea. The absence of these men combined with the banning of 
some traditional rites by the mission authorities, contributed to the 
boredom of those who stayed behind, and for young women in particular.
Young expatriate patrol officers working for the Administration 
thought that if husbands and wives lived together in the same house 
they would have fewer marital disputes to deal with in the courts. 
Missionaries had the view that in a Christian family a husband, wife 
and young children should live happily together in one house. In 
practice it did not always work out like this and the enforced close 
proximity of conjugal couples whose traditional values and upbringing 
had not prepared them for a close-knit conjugal family unit may have 
resulted in more, rather than less, friction between husbands and 
wives.
Social Organisation and Kin Ties
The agnatic kin group, a quasi-lineage grouping comprising men 
with a known common ancestor and a number of men who had been adopted 
into it, formed the most important domestic unit in Gumini social
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organisation. It is the household of the haus-man that was the 
smallest unit in Gumini social organisation for almost all purposes, 
not the family or the individual. Each agnatic grouping is allocated 
plots of clan land and, in turn, individual plots are allocated for 
the use of individual men in the agnatic group.
Brown (1973) comments on the flexibility of Chimbu (Kuman) kin 
groups due to adoption, population pressures and other changes going 
on in society as a consequence of fighting or the arrival of 
expatriates. The significance of hereditary factors and blood ties, 
according to Brown (1973), was less than it was in the societies that 
were being studied (mostly African societies) when kinship terms such 
as "clan", "sub-clan", "phratry" and others were coming into common 
anthropological use. The use of these terms with their specific 
meanings may not always be accurate in the Papua New Guinean context. 
In view of this and the fact that I did not make a systematic 
ethnographic study I have made only limited use of such terms in this 
thesis. I too found that blood ties in a literal sense were not of 
great significance in agnatic kinship. A lot of men were adopted into 
a kin group.
Each Gumini agnatic group formed a unit in a network of similar 
groups linked by a variety of ties based on friendship and 
co-operation in matters relating to land, food presentations on 
ceremonial occasions or in warfare. Each agnatic group in this 
network was also linked to another network of agnatic groups with 
which its relationship was based on hostility both on an individual 
group basis and on a total network-to-network basis. Each network of 
agnatic kin groups might have interacted with several other networks, 
some friendly, some hostile, but, except in a time of crisis or at a 
very large ceremonial exchange, there might be little group-to-group 
contact. During the tribal fighting of the early 1970s the Gumini 
groups from around the government station were fighting with the 
Dirima people to their west. Later the Mul people to their east 
joined the fighting in support of the Dirimas.
In Gumini, a man's relationships with other men in his friendly 
network are largely on a group-to-group basis. In contrast, his 
interaction with men in networks hostile to his own network may be on 
two levels, group-to-group and individual-to-individual. While the 
former are based on hostility, the latter are based on friendship and
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exchange. What Meggitt (1958, 1964) said of the Enga is equally true 
of the Guminis, "Men marry their enemies." The families of the 
two spouses begin visiting each other and exchanging gifts of food 
once a marriage has been agreed to, and continues until either the 
death of the woman or the marriage breaks down. There may be many 
such affinal ties on an individual/family basis between some agnatic 
groups: sisters of a husband may marry men in his wife's natal kin
group, and other women in the wife's kin group may marry other men in 
the husband's kin group. When a man had more than one wife they 
usually came from different kin groups.
During times of warfare a man may find himself in the position of 
fighting, as a member of his agnatic kin group, a kin group containing 
people with whom, as relatives of his wife, he has friendly relations 
on an individual basis. On a person-to-person basis, these individual 
men will try to avoid coming into direct conflict with each other. 
Conflict and warfare are usually the result of land boundary disputes; 
offences against a woman by a member of a hostile network; the killing 
or stealing of pigs belonging to people in one network by men of the 
other; or less frequently, as a consequence of damage done by pigs 
belonging to one network to gardens belonging to women of the hostile 
network. If a dispute is not settled quickly by the two agnatic 
groupings involved, other groups in their network of friendly agnatic 
groupings may come to their aid. At times when there are no specific 
disputes under way the hostility between the networks remains dormant. 
This is always a factor in the relationships between Gumini husbands 
and their wives.
A woman's social position in Gumini society is very different to
5that of men. A man's social identity is determined for life by the 
agnatic kin group he is born into and which is responsible for 
enforcing his natal rights to land and co-operation in ceremonial 
affairs such as in the provision of brideprice, and many other more 
mundane activities. A woman, as everyone in her natal group is aware, 
will one day marry and leave this group to go to her husband's group, 
for whom she will work and provide children. Girls are valued less by
Men do sometimes affiliate to another group because their natal 
group has become non-viable due to a loss in its numbers, or because 
they do not consider they are being treated well by other members of 
their group. Children who are orphaned are adopted by other members 
of the group.
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their groups than are boys because they will eventually leave these 
groups and provide new members for their husband's agnatic kin 
grouping. Agnatic kin groupings are always wanting new members 
because if they are reduced in numbers due to warfare or disease, they 
may become non-viable and unable to look after the interests of their 
members.
Brown (1973) found that Kuman lineage groups frequently contained 
non-agnatic members, some of which did not have full rights within the 
group. This was also the case in Gumini. Rights are affected by 
services given as well as by birth, a principle which is also applied 
to women. A mother, and through her, her natal kin group, earn rights 
in her children as a consequence of their caring for them, but those 
of her husband and his close kinsmen would predominate except in a 
case of extreme anti-social behaviour by the husband. If a husband 
and wife separate, the wife is normally considered to be at fault, 
except in exceptional cases of maltreatment by the husband, with the 
result that the children remain with their father and his kinsfolk.
In Gumini society women are blamed for most of the misfortunes that 
occur between people. Most, but not all, witches are believed to be 
women. Gumini ideology portrays women as trouble-makers and 
tormentors that men have to contend with.
While both men and women have unalienable rights as individuals, 
the rights are protected and enforced through their membership of, in 
the case of men, and attachment to, in the case of women, agnatic 
kinship or affinal groupings. A man may forfeit his right to the 
enforcement of his rights as a consequence of behaviour which is 
considered unacceptable by his kin group; a woman has to earn the 
privilege of having her rights enforced by her group by the fulfilment 
of her duties and overall good behaviour. When she is young, her 
father is responsible for her. Once her eldest brother is married he 
takes responsibility for his sister.
A woman's social and economic relationships become ambivalent 
once she is married.^ She now belongs to her husband's kin group; 
rights in her labour, her sexuality and procreative powers, and her
Marriage, until recently, always involved the payment of 
brideprice and gift exchanges between the woman's natal kin group and 
her husband's or husband-to-be's agnatic kin group. In the urban 
environment, this requirement is not necessary for a couple to be 
considered to be married.
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children belong almost exclusively to them, through her husband. In 
return for her services they have made a brideprice payment; 
additional payments or gifts are expected each time she bears a child. 
If her husband maltreats her she can complain to her brothers who, if 
she was a dutiful sister before her marriage, may give her some 
support and make complaints on her behalf. If she returns to her 
natal group she would have to leave her children behind and her 
brideprice would have to be refunded, except in those rare cases where 
both kin groups agree that it is the husband, rather than the wife, 
who is at fault. For these reasons, divorce was not common once a 
woman had given her husband children.
The degree to which a wife becomes involved in her husband's kin 
group varies among the different Gumini tribes. Involvement with her 
husband's kin group during times of tribal fighting can be used as an 
indication of this. Deri women, I was told, join their husbands in 
fighting, using clubs and spears. Women married to men from Mul might 
encourage their husbands and their husbands' kinsmen from behind the 
lines, but did not take up arms. Wives in the Golim speaking area 
further to the west of Deri try to keep away from the fighting, living 
and working in their gardens if this was considered safe, sending 
cooked food to the haus-man for the fighting men.
Regardless of the degree of identification with her husband's 
group, a wife spends little time with her husband. His life centres 
around the haus-man and in Gumini ideology it is bad for men, whether 
married or single, to spend much time with women. Too much contact 
with women will weaken men, it is believed, particularly if it 
involves a sexpal relationship. A man who spends a considerable 
amount of time at his wife's house is jeered at by the men of his 
haus-man. He is considered to be strange and unmanly. There is an 
element of jealousy in this jeering. Why should a man want to spend 
time with a woman rather than with them? Women are dull and boring, 
a source of trouble, according to Gumini stereotyping.
Most women have their most intimate ties with their immediate or 
natal family, their children, their siblings and their parents. 
Although young children and older girls may not have a lot of 
day-to-day contact with their father they soon learn that he is the 
person with authority and power. If they want their own way it is he, 
or his brothers that they have to persuade to give in to them. A
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mother who is not supported by her husband has little control over her 
children; her daughters in particular may have little respect for 
their mother. Sons begin fluctuating between their mother's house and 
their father's haus-man from the age of five or six, spending their 
time with other boys from the haus-man. Boys are free to do what they 
like; they are spoiled by their mothers who will depend on them in old 
age; girls are expected to go to the gardens to help their mothers, 
some of whom objected to their daughters going to school because they 
wanted their help in the gardens or to mind younger siblings.
Gender Relationships
Both mothers and fathers value sons more than daughters because 
they would belong to the same haus-man as their father and would look 
after their parents in old age. Daughters left their parents and went 
to live and work their husband's land. The brideprice they attracted 
was a one-off event, and soon used to buy brides for kinsmen.^ Old 
age and the life thereafter are a major pre-occupation of Guminis. 
Mothers with one or two daughters may reject a third or fourth 
daughter at birth. They are given to relatives who are childless; 
sons are seldom given away. If a man has no sons it would be unusual, 
but not impossible, for a daughter's husband to come to live with her 
parents unless the husband's kin group was floundering due to a 
reduction in numbers due to war deaths or disease.
To summarise, Gumini is a gender-segregated society in which 
membership in, or attachment to, an agnatic kin group gives 
individuals their social identity. A man's most important social 
relationships are as a member of the group he is born into, the group 
which looks after his interests in return for co-operation with, and 
loyalty to, the members of this group. His relationships with people 
outside this group are mostly on a group-to-group basis. The group 
gives a man land, security, and companionship. In addition to these 
agnatic kin group relationships, a man has relationships on an
gindividual basis with his wife (wives), his mother, his daughter(s),
Small payments were also made each time a daughter bore her 
husband a child.
g
His father, brothers and sons would all be full members of his 
own kin group, and although his relationships with them might be more 
intense than with other members of the group, they would all be within 
the group context. Family ties do not have the intensity and 
exclusiveness of those found in Western society. His kinsmen have 
only loose ties to his affines.
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his sister's affines and his wife's relatives. As a consequence of 
group-based interaction with other agnatic kin groupings he may 
develop individual relationships, such as trade partners, with members 
of other agnatic kin groupings. Thus, while the group relationships 
both dominate and are essential for a man's success in life, he also 
has an individual network of relationships with individuals either 
within or outside of the group.
A Gumini woman's situation is different. Her social identity is 
less clearcut and, after marriage, ambivalent, in a way that a man's 
is not. There is no women's equivalent of the men's agnatic kin 
group; nor are women ever full members, or attached to, men's agnatic 
groupings in their own right. They are indirectly attached to a men's 
group as a consequence of their individually formed relationship with 
one of the men in the group: a father, a brother, a husband. They 
also have some links with their mother's brother's kin group, but this 
attachment is weaker than their ties to their father's or their 
husband's kin groupings. Until the early 1970s Guminis believed that 
"conception" took place solely within men and that a wife merely 
looked after his child(ren) both in utero and after birth. A Gumini 
woman's social relationships were usually prescribed and basically on 
an individual, person-to-person basis. In their relationships with 
men, women were always at a disadvantage because not only were they 
likely to be dependent upon these men for access to land and their 
children, for protection, and for the enforcement of their rights, but 
also because these men could rely on the support of their kin group if 
any dispute arose. Strathern (1972a) describes Melpa women of the 
Western Highlands as being situated between two groups; this is also 
true of Gumini women.
Sexton (1984), in looking at the origins of the Wok Meri among 
Chuave women in an area to the north-east of Gumini, mentions that 
traditionally women had been involved in group activities with other 
women, and there had been resentment and arguments about land 
ownership between men and women. This would not be the case among 
Gumini women who seemed to have no concept of a group voice. When the 
Australian Administration introduced "Women's Clubs" in the villages 
and towns of the Eastern Highlands District in the 1960s they had 
considerable success. When they introduced them a few years later in 
Kundiawa, Wandi and Kerowagi, in the Kuman speaking part of the Chimbu
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District, they were much less successful. A possible explanation for
this failure is that while the people of the Eastern Highlands
District lived in villages, the Kuman people living to the west of the
Chimbu River lived in scattered hamlets or even smaller units. Women
lived in houses in gardens while the men lived in a haus-man up to a 9day's walk away. This same residential pattern existed in Gumini at
the time of contact with "white" men and into the 1970s.
An incident which occurred near Gumini Station in the 1960s
demonstrated that the concept of women co-operating with each other
in a common purpose was unfamiliar to Gumini women at that time, and
showed their inability to oppose their menfolk effectively:
Malaria had been introduced into Gumini in the 1960s as a 
consequence of increasing contact with coastal areas. The 
people began to notice that infants were dying (of malaria) 
in an area on the hillside where a lot of water had 
collected. The expatriate Medical Assistant asked the men 
from two haus-men to dig a drainage ditch. They refused.
He asked them again at an evening film show pointing out 
that th<^r children were dying. The men did not accept his 
advice. They responded angrily by saying they could find 
new wives and have more children. This made the women very 
angry, but when the Medical Assistant suggested that they 
should dig the ditch in order to save their children's lives 
they said they couldn't. It was men's work (Greer, 1962).
Women in Gumini society are insecure and dependent upon men. Their 
social identity comes from their relationship to a man or men who have 
rights in them because of this relationship. Whether she can be said 
to have a social identity in her own right is a matter to be further 
considered in respect to the development of the bisnis-meri.
The Content of Social Relationships
Having looked at whom Gumini men and women have interaction with, 
I will now look at the nature and content of social relationships 
among the Gumini. There is a supernatural element in all social 
relationships with other Guminis in that they are deemed to be
Brookfield and Brown (1963) note this contrast in residence 
patterns in Chimbu. Whether this distinction existed in pre-contact 
times or is a consequence of early Lutheran missionaries encouraging 
people to live in villages is not stated. There is no reason to doubt 
that the people to the east of Chimbu traditionally lived in villages 
(Sexton, 1984).
■^Deaths, other than from old age or the result of warfare, were 
attributed to sorcery or witchcraft.
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sanctioned by tradition and ancestor spirits. Deviance from the 
accepted pattern of relationships, and in the manner of maintaining 
them, was liable to invoke supernatural sanctions as well as human 
disapproval. Conformity to the rules of social behaviour is so 
entrenched that those who do not conform may be regarded as witches or 
sorcerers. Consistent with the Gumini belief that most misfortunes 
and troubles stemmed from women, most witches were believed to be 
women; and consistent with the fact that women were only loosely 
attached to agnatic kin groups while men were closely integrated 
members of theirs, women believed to be witches were banished, with or 
without their pigs and children, to live in gardens far away from the 
haus-man and the focus of group activities. Men who were believed to 
be witches continued to live at their haus-man, where they were 
treated very carefully, given the best and largest portions of pig 
meat and other favours, so that they would not be offended at any time 
and exert their supernatural powers against their kinsmen. It is 
because of their belief that a particular man or woman has committed 
an offence against a kinsman or woman, or child, or a close relative 
of her husband, that that person is believed by her/his agnatic kin 
group or that of her/his husband/wife to be a witch. In view of the 
fact that wives have come from outside, from a kin group with which 
the accusing kin group has a hostile relationship, it is not 
surprising that in Gumini the majority of people believed to be 
witches are married women.^
Relationships between groups may be either friendly and 
co-operative, or hostile and antagonistic. It is a matter of 
tradition which groups are enemies and which allies. In the case of 
enemies, the hostility lies dormant unless it is activated by some 
dispute which, unless quickly resolved by the payment of compensation, 
will result in open fighting and physical violence. If the dispute is 
over a woman, an insult, or rape by a man from a hostile kin group, 
the offence is considered to have been made against the woman's 
husband and his kin group, rather than against the woman herself. In
One of the consequences of such beliefs is that individuals are 
absolved from responsibility for their actions which have unfortunate 
results. Misfortune is always caused by someone else, someone known 
or unknown, to have a grudge against you, a relative of yours, or 
simply a kinsman or kinswoman.
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Gumini thinking it is the husband's rights that have been infringed 
rather than the woman's.
A Gumini woman has few, if any, rights in her own sexuality. If 
the raped woman is unmarried, then it is her father and/or brothers 
and their kin group that has been offended. It is considered a graver 
offence if a woman is raped by a man from a hostile group rather than 
by a man from a friendly group for, as Strathern (1974) has stated, 
the gravity of sexual offences for the indigenous peoples of Papua 
New Guinea is not absolute but varies depending upon the social 
context in which the offence takes place. A somewhat similar 
situation occurs in Western societies in respect to prostitution. 
Officially prostitution is condemned in all Christian societies, but 
where sexual services are offered together with other services, such 
as occurred with courtesans in the past or with callgirls today, the 
degree of condemnation is considerably less, or even non-existent. 
Street girls, who provide only a sexual service, are severely 
condemned by society at large. A similar situation exists in Japan in 
respect to the high class geisha who has had years of training in the 
art of pleasing men, not only sexually but socially as well. These 
geishas are respected rather than condemned by society; cheaper, less 
qualified geishas are looked down upon.
A Gumini woman would hesitate to complain about rape by a man 
belonging to a kin group that is linked to her husband's group by 
friendly ties because she might find herself being blamed and receive 
condemnation from her husband and his kin. During the late 1960s and 
early 1970s, when there were still expatriates in charge of Gumini 
station, women who lived near the station were more likely than men to 
take their problems and complaints to the government "court" because 
they found they were more likely to be given a sympathetic hearing 
than they would in a traditional court.
Friendly relationships, whether they involve groups or
individuals, need to be regularly activated by means of group
co-operation and gift exchanges, such as occur at marriages, funerals, 
12pig ceremonies and tribal fighting. Men participate in such
Pig ceremonies take place for a variety of different reasons 
and may involve tens of thousands of men at a seven-year anniversary 
festival of dancing, exchanging pig meat and vegetables and ancestor 
worship or a small occasion involving only three or four men and their 
wives to mark a daughter's first menstruation.
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functions because of their kin group membership, but their involvement 
is by exchanges with one or more members of the other group. They are 
there for the purpose of enhancing their individual status by means of 
impassioned speeches in front of a large audience and the presentation 
of large amounts of food and possibly other gifts to their particular 
friends in another kin group which has friendly relations with their 
own kin group. Later the receiver will distribute the food among his 
family and other members of his kin grouping. Thus the kin group and 
the network of kin groups in which it operates form the context for 
individual interaction but are not in themselves interacting as units, 
such as occurs during fighting.
In Gumini a man's social relationships with other men involved 
the distribution and redistribution of power, for while in terms of 
day-to-day living and the possession of material goods Guminis live in 
an egalitarian society, the distribution of power, which is achieved 
rather than ascribed, is less egalitarian. Power on a group basis 
usually came from success in war; power on an individual-to-individual 
basis resulted from an ability to give more than one receives in 
relationships where there is an ethos of mutual reciprocity. A man 
who is able to give a lot, in terms of food and, as his following 
increases, in labour, is considered successful and worthy of 
following.
Childhood
A father may become very attached to his small daughter but, as 
she gets older, they will see less and less of each other. Daughters 
learnt from observation and experience that fathers were not only 
authority figures but also, in most instances, they were the means of 
getting what they wanted, whether it was an ice-cream, not having to 
help mother in the garden, or going to school, or marrying the boy of 
her choice. Mothers had little influence, in the eyes of their 
children. They were seen as figures of hard work and drudgery, 
something children of the 1970s might not wish to emulate.
During the three to five years that he was being breast fed, a 
son spent most of his time with his mother. Once weaned he would 
begin spending more time with his father, uncles and male cousins and 
siblings at the haus-man. If his father was away working other men 
took on the role as father, something which in practice means very 
little change in roles. All the married men of the haus-man act as
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joint fathers to all the sons of haus-man members. The boys could be
described as sons of the haus-man. They usually ate at the haus-man
but slept there only on a day-to-day basis; they might eat or sleep at
the haus-man of the mother of one of their cousins or, for young boys,
at their mother's home. Parental control was very loose for young
boys and neither parent is concerned by the fact they do not know
where their son is at any particular time, or with whom he is eating.
They assume he will be with other boys of his kin group and will
return to the haus-man in due course.
Sons were socialised to live as one of a group from a very early
age; the boys they went catching butterflies with, or went swimming
with, and later shot arrows with would probably be the same young men
13they went through puberty rites with. Some of them would be living
in the same haus-man; together with their fathers, brothers, and
possibly grandfather, uncles and cousins. As young men they would
14 15have been fighting alongside each other, have gone to tanim-het 
parties together, and as married men, joined in many food and gift 
exchange ceremonies. Few restrictions and little discipline or 
supervision were imposed on pre-pubescent boys who proudly boasted: 
"I'm a boy, and no one tells me what to do" (translation from Golim).
Male puberty rites were one of the traditional practices that 
were forbidden by the early missionaries in the area. By the 1960s 
they had apparently died out in Gumini, but a modified rite lasting 
for only a few days was being practised in the late 1970s.
14In the early 1970s there had been no serious tribal fighting in 
the Gumini area for some 15 years, but in the late 1970s a very 
extensive fight developed involving more than 1,000 men and lasting 
for almost a year, and regular warfare continued into the 1990s.
"^These were parties in which a group of clansmen, predominantly 
unmarried men, made a planned visit to a hamlet of people from a 
different clan. They spent the evening and most of the night in a 
woman's house where a circle of unmarried women lined the walls of the 
sitting area, and opposite them sat a circle of men, one man opposite 
each woman. Somewhere in the house was a married woman chaperone. 
Light came from a fire. The men and women hummed, and leaned forward, 
until their foreheads touched. For approximately half an hour, 
maintaining constant touch, pairs of heads rolled from side to side. 
Then the humming ceased, the men's circle moved together clockwise, so 
that each man was sitting opposite to a different girl. The same 
process was repeated until each man had tanim-het with each woman.
The men were then expected to go home. Literal translation of the 
Pidgin tanim-het is "turn around the head".
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The traditional boys' puberty rites lasted for several weeks and 
were a time for testing and teaching. After they were completed the 
young men realised that if they were to have the benefits of group 
membership, and not incur the wrath of potential sorcerers, they must 
respect and obey the older members of their agnatic kin group. A man 
was not considered to be a full adult until he married; obtaining a 
brideprice payment was one important item for which he would need the 
assistance of his kinsmen.
During his years of puberty and those immediately preceding them, 
a son might see very little of his mother and sisters. This did not 
diminish his emotional ties to his mother, nor his economic ties to 
his sister. Brothers were forbidden to know anything about their 
sister's plans for marriage or sexual relationships, but in many 
cases, he/they was/were the chief beneficiary/ies of the brideprice 
paid for his/their sister. The bulk of it would probably be used for 
payment of a bride for him, or one of his brothers. During this stage 
of his life he was developing his knowledge, beliefs and attitudes in 
respect to women from men, men of his own age and older men from his 
kin group, including what he was taught during the puberty rites.
During the 1970s it was not uncommon for young men to have 
"affairs", but how common this had been in the past is uncertain.
These affairs were essentially physical in nature in that I found the 
young woman involved knew almost nothing about her partner, not his 
name, not his kin, only where he came from. They would meet in the 
dark, in strict secrecy. Very little conversation took place. It was 
always claimed by men that the female partner had instigated the 
relationship.
Sexual Relationships and Marriage
The Guminis classified men and women into two categories, those 
one could have sexual relationships with, normally ones from a hostile 
group, and those with whom it was forbidden to have sexual 
relationships. In either case, in Gumini ideology, the man was 
expected to dominate and control the relationship in spite of the fact 
that when a deviant sexual relationship developed, the woman was 
considered to have been responsible for it coming about.
"She wanted me. What could I do?" (translation from Pidgin).
The man's perceived difficulties in relation to sexual relationships 
was sometimes blamed on the use of love magic which, it was believed, 
no man could resist, although he did not desire the relationship.
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The matter of menstruation and women as a source of pollution 
which is considered to be the rationale for the segregation of the 
sexes in a number of New Guinea Highlands societies (Buchbinder and 
Rappaport, 1976; Faithorn, 1975; Langness, 1976; Read, 1952) was not 
in evidence in Gumini in the 1960s and 1970s. There were no 
menstruation houses, and the rule that women should not cook food when 
they were menstruating applied to food for women and children, and was 
not strictly followed. In the early 1960s, I had been told by some 
Kuman that some years earlier there had been a communal menstruation 
house for women near the Waghi River but the concept of such a house 
was alien to the Gumini women with whom I raised the matter.
Sex and sexual relations had a very different significance for
16the people of Gumini to those of modern Western society, but there 
was a striking resemblance in some respects to those of the people of 
what is now the Middle East and part of southern Europe during the 
first to fourth centuries (Barnaby, 1988).
The early Christians perceived women to be inferior to men 
because women were identified with the body, while men were identified 
with the spirit, which was considered to be superior to the body.
From this came the notion that the woman was a temptress, and sexual 
intercourse was sinful and something to be practised only for 
procreative purposes.^ It was also deemed to be a necessary act for 
consummating and legitimising a marriage. Celibacy and virginity came 
to be states to be admired in the third century A.D.
The Guminis did not see sexual intercourse as a sin, but as 
undesirable because it was a very intimate form of contact with a 
woman. All contact with women was undesirable because it was believed 
it had a weakening effect upon men. As with the early Christians, 
sexual intercourse should be for procreative purposes only and in
Attitudes towards sex, sexual relations and marriage have 
changed considerably during the past few decades in Western societies. 
This is largely a consequence of the development of a variety of 
methods of relatively effective contraception. The Western ideology 
of love in marriage, the concept of the consummation of marriage by 
the sexual act, the need to limit the number of children in a family 
for economic reasons was in sharp contrast to Gumini ideology.
^ 1  present the situation for both societies from a male 
perspective. Information on early Christian attitudes to sex does not 
indicate whether women saw themselves as temptresses or as being 
inferior to men.
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Gumini ideology there was no place for the linking of sexual 
intercourse and love between a husband and wife, or a need for sexual 
satisfaction. Marriages might not be consummated for many months, the 
newly wed bride living either with her mother-in-law or in her own 
house with her husband's sister. When sexual intercourse took place 
it was outside in the bush, and not in a house. There were no such 
concepts as celibacy and virginity. What was important was a young 
woman's reputation as a good worker and obedient daughter rather than 
her virginity.
Traditionally, daughters may have had less actual instruction 
about her adult role than did sons, but her day's activities were more 
structured. Going to the garden almost every day with her mother she 
learnt by observation and participation. The lessons given to her at 
her puberty rite was one short talk by an older woman relative in 
contrast to the prolonged instruction given to youths by a number of 
older men. While boys needed to learn to live as a group and to 
respect their elders, as well as develop practical skills, young women 
needed to learn not only the skills of gardening, but to make string 
bags and aprons and items of attire and also to develop skills in 
human relationships; to be discreet in their behaviour; to accept the 
blame for wrongdoings that men blamed them for; to understand now to 
manipulate people and situations in her own interest. A woman with a 
reputation for hard work and obedience was much more likely to get 
sympathy and support if she became involved in a dispute than one with 
a poor reputation; to be in a position to play one of the groups she 
is attached to off against the other, to get her rights enforced a 
woman needed a good reputation. A woman who was lazy or who had a 
reputation for being promiscuous or rebellious would find people less 
likely to come to her aid. Guminis tend not to see the rights and 
wrongs of a situation in absolute terms but rather relative terms 
influenced by the social circumstances and histories of the 
individuals involved (see also Strathern, 1974).
In a society where the roles of men and women were so distinct, 
and where there was a minimum of interaction between men and women, it 
was not surprising that each sex has. very little understanding of the 
other sex, and relied very much on stereotypes absorbed during 
childhood as a basis for interaction during adulthood. This applied 
on both a social and individual level. Gumini men saw their 
relationships with women on economic and/or procreative terms and,
54
through their ownership of land were in a position to have power over 
individual women, women who depend upon them for access to land and 
subsistence crops. Women did not express resentment at their own 
dependency or the power of men; what they did express resentment of 
was a situation where, in their view, men did not fulfil their 
obligations to them. These might include not having built her a new 
house; not letting her visit her parents or allowing her to give 
presents to her parents; not having paid an adequate brideprice or 
reciprocated gifts given to him by her natal relatives. In contrast 
to these traditional obligations, a husband who was away for years 
working on a plantation or in a town was not expected to make any 
contribution to his wife during the time he was away. In most 
instances his earnings were small; she was living off his land; it was 
a new situation and there was no pre-existing code of behaviour which 
came into the situation.
Love and the pursuit of happiness relating to family life or 
sexual relationships do not feature in Gumini ideology. Sexual 
relationships for the majority of people would, in Engels's (1972) 
terms, be prostitutional in nature because of a lack of emotional 
commitment between the couple. Traditionally Guminis had no concept 
of sexual services as an item for trade. In view of their attitude 
towards sexual relationships and contact with women it would seem 
unlikely that there would have been a demand for overt commercialised 
sexual services. This was still the case in the 1970s in rural 
Gumini. Because women lived in individual houses, scattered among 
garden land, there would be opportunities for secret illicit sexual 
relationships that would be unlikely to come to public notice unless a 
woman complained.
In a sexually segregated society with a marked division of labour 
between the sexes it was inevitable that there will be considerable 
mutual dependency between individuals of the two sexes. There were 
some things, such as building a new house, which women could not do by 
themselves in Gumini. An unmarried woman would be an anomaly in 
Gumini society and a burden to her close natal relatives. A bride 
payment which was their due for having nurtured her since birth, would 
not be received and the balance in the content of social relationships 
that is so much a feature of Gumini social organisation would be 
upset. Men, too, unless they were physically or mentally 
incapacitated, always married. A wife, or wives, meant vegetables and
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pigs and children for the kin group, as well as providing more 
vegetables and pigs for gift exchanges. A polygynist explained that 
he needed a second wife to cook for him when his first wife was away 
visiting her relatives.^
Winch (1963) defines love in terms of mutual dependency and 
satisfied needs. Needs may be physical or psychological but, in 
Gumini ideology, the great stress on the ethic of reciprocal exchange 
in human relationships results in scant recognition of an emotional 
content in conjugal relationships. Nevertheless affection is a factor 
in some interpersonal relationships. These tend to be those 
relationships in which direct, overt exchange is at a minimum. A 
mother's strongest emotional ties tend to be with her sons whom she 
nurtured as small boys and provided with food until their marriage or 
death, ever mindful, on a long-term basis, that it is they she may 
have to rely on to look after her in her old age. When her sons marry 
she has a major role to play in supervising her daughter-in-law. In 
later life, it is her daughter-in-law who will look after her.
During the first few months of her married life a new bride is
likely to see more of her mother-in-law than her husband. In some
instances a prospective wife goes to spend a few weeks with her
prospective mother-in-law before the marriage process begins. In some
arranged marriages she may catch the first glimpse of her husband-to-
be at this time. The mother-in-law's approval is essential and will
depend upon whether she finds the young woman obedient and hard
working. The young woman herself will have little say in the matter
of her own marriage if both her father's relatives and her mother's
natal kinsmen are in favour of the marriage. However, in some
instances the young woman may have let it be known to her parents that
there is a young man she would like to marry. Provided the parents
are not already committed to the kinsmen of another young man and,
provided they consider that the young man their daughter desires to
19marry comes from a kin group with adequate land holdings, they will
This man knew how to cook, having had paid employment as a cook 
in institutions and plantation messes and for expatriate families. To 
cook for himself in Gumini would be doing women's work and therefore 
was unthinkable for a man.
19Some agnatic kin groups own more land in relation to the number 
of its members than others, a result of past wars. A father with a 
lot of land will not wish his daughter to marry a man from a group 
that owns relatively little land.
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approach the young man's father to find out whether he and his 
kinsmen agree to the marriage and are prepared to pay the brideprice 
required.
Nash (1981), in her comparison of the status of women in 
three South Bougainville matrilineal societies, found that where 
brideprice was paid most of it went to the woman herself and was 
regarded as compensation for the pain and trials of childbirth. In 
Gumini none of the brideprice goes to the bride but is distributed 
among her kinsfolk, its purpose being said to compensate those who 
have contributed to her upbringing.
Marriage, in Gumini, was a process lasting several months, rather 
than a single event. On the day when the major part of the brideprice 
was brought to the bride's family, when the groom's kinsfolk who had 
come to fetch the bride were given food and valuables as a part 
repayment of the bride payment, the bride's close family were expected 
to demonstrate their sadness at the departure of their daughter. A 
father would cut his ear lobes and perhaps sob noisily. Her mother 
would sit quietly weeping throughout the negotiations and exchange of 
goods which were laid out on the ground for inspection. It was 
traditional for the bride's kinsmen to complain that the shells were 
not large enough, or that there were not enough dog's teeth or 
feathers, a fact which seems to underline the fact that the bride and 
groom come from groups which are hostile towards each other. As the 
time for the bride and groom to eat pig together comes close the 
bride's mother and some of the bride's sisters or friends might begin 
to sob loudly. They are supposedly sobbing because of the loss of a 
daughter or a friend, who is going to live with strangers. However in 
weddings that I attended, the friends' tears very soon turned to 
smiles. The real feelings of the parents would depend upon whether 
their daughter had a reputation for obedience, hard work and being 
discreet or a reputation for laziness, insolence and promiscuity.
The other occasion when people are expected to demonstrate their 
emotional ties in a human relationship is at a time of death of a 
relative. This may involve close relatives of the deceased writhing 
on the ground and shouting in grief and anger, or sitting quietly 
inside a house for days, awaiting the arrival of kinsmen bringing 
their offerings of food and pigs for the funeral exchange. Disputes 
may arise if an affine is deemed not to have brought enough food or a 
large enough pig. Such disputes may put the woman, who normally takes
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no part in the dispute, in an unenviable position, particularly if the 
anger gets to the pitch where her kinsmen threaten to find her a 
better husband and her husband decides to leave and go home. The wife 
is torn between her affection and loyalty to her kinsmen and her love 
for her children which, as I have indicated, belong to her husband.
A woman's emotional ties with her brothers, half-brothers and 
cousin-brothers may be very strong. When the eldest son marries he 
automatically takes on the main responsibility for his sisters from 
his father. Bonds between siblings are often stronger, both 
emotionally and socially, than the conjugal bond. Sons of co-wives 
are usually not distinguished socially from full brothers, a further 
indication that the father is the dominant figure in the family.
Brown (1973) states that, among the Kuman, most polygynists are older 
men and very much in a minority. The same was true of the Guminis.
Most of a sister's brideprice goes, either directly, or 
indirectly through her father, towards the payment for a wife for 
one of her brothers, although in a practical sense he has contributed 
very little to her upbringing. But he is a member of the kin group 
that has been responsible for her through their common father.
Brideprice and other ceremonial exchanges were a group concern, 
exchanges occurring in the context of two groups. Affectional ties 
were on an individual level, between members of a single group for the 
most part, individuals who were almost always related to each other: 
brothers, including cousin-brothers, sisters (and cousin-sisters), 
parents and children, grandparents and grandchildren, uncles and aunts 
with nephews and nieces. In Gumini ideology such relationships are 
never expressed in terms of affection between the individuals 
concerned but in terms of power, albeit benignly expressed power, on 
the part of the elder and the male partner, and obedience, care and 
concern on the part of the younger and/or female partner. When these 
relationships involved people of opposite sexes, there was a tabu 
against any reference to sexual relationships or interests of the 
other party, even by a third party. The tabu was especially severe in 
relation to brothers and sisters. Although a brother had a keen 
interest in his sisters' marriage in that he benefited from the 
brideprice payment, he played no part in the arrangements, and was not 
supposed to know anything about his sisters' amours. For parents and
uncles a distinction was made between matters relating to marriage, in
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which they could participate, and matters relating to sex, which were 
tabu.
Rights and Reputation
Men and women have reference to a variety of rights but, as
mentioned previously, there are fundamental differences between men
and women in respect to the enforcement of these rights. A woman has
to establish the respect and affection of her own kinsmen, and the
respect of her husband's kinsmen by fulfilling her feminine role
according to the dictates of Gumini's male dominated society. She
must earn a reputation for obedience and, in the case of a wife, for
hard work and discretion in her relationships with her husband's
kinsfolk. Having done this she is in a position to ask for assistance
if she is involved in any disputes. But throughout her life a woman
is always dependent upon men for her well-being, largely because she
has no rights in land and because men in specific relationships to her
have rights in her, to her labour, her sexuality, her children and her
20procreative capacity.
A man's rights to land, to support, to affines, to a wife are a 
birthright which will be enforced by his agnates unless they are 
forfeited as a consequence of outrageous behaviour, including a 
persistent lack of co-operation with his agnates. Non-use of land 
over a long period of time might result in his losing rights in the 
land allocated to him. This is one reason, when men leave Gumini to 
look for work, they leave their wives behind to work their land, 
thereby maintaining their husbands' right to the use of land. Men 
away working seldom, if ever, send money to their wives in Gumini.
They have the benefit of the crops grown on the land.
A Woman's Life and Satisfaction
A successful woman, in Gumini society, is one who has borne her 
husband three or four children, at least one of whom is a son; who has 
worked hard and cultivated good crops for feeding her family, looked 
after her own and her husband's pigs conscientiously for her husband 
to present at various food/gift exchanges; she has worked hard making 
string bags and string aprons and pubic scarves for her family and as 
gifts to others; helped in the making of houses; has always carried
Rights in her sexuality were, until the development of the 
bisnis-meri, of importance only if they were "stolen", i.e. in rape or 
adultery, when compensation might be demanded, depending upon who the 
offender was.
Opposite Page 59
Photograph 1 Gumini women preparing an evening meal of vegetables 
cooked in a drum oven using hot stones.
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out her husband's wishes, given good guidance to her sons' wives; 
co-operated with her husband's other wives should he have any and done 
the bidding of her husband's agnates if her husband is away for any 
length of time; and has maintained her ties with her own natal kinsmen 
through regular visits and by sending gifts and contributions to 
assist her kinsmen when they are involved in food/gift exchanges.
A woman finds this a hard and sometimes lonely life. Her 
satisfaction comes from the pleasure of seeing her gardens full of 
crops and having surplus food to sell or give to her husband or 
relatives. Women at Gumini market sometimes compete to see who has 
carried the heaviest load of vegetables the greatest distance. At 
food/gift exchanges she takes her contribution to the place of 
exchange and enjoys sitting beside her vegetables, talking to other 
women with their contributions for their husbands' gift presentations.
A successful mother will be pleased that her daughters have 
married a man with good land and who is kind to her, one who lets her 
daughter visit her mother at regular intervals, just as her own 
husband has honoured her right to return to her natal kinsfolk and 
stay with them for a few weeks at regular intervals. She will also be 
pleased if her sons have hardworking wives who provide her with 
grandchildren and help her as required, sons who give her choice 
pieces of food and look after their mother when her husband has died.
The rearing of pigs is one of a woman's greatest sources of
satisfaction. A woman with several large healthy pigs, some belonging
to her and others belonging to her husband, and possibly to her
children, commands respect from her husband and her kinsmen. They are
a source of companionship for her both during the day and at night,
when they sleep in a separate room in the same house as she herself,
21and her children, if she has any. Women have very few possessions, 
particularly possessions of value. Pigs are her most valuable 
possession as well as being the most valued. But in Gumini, as in 
many other Highlands and Melanesian societies (see Salisbury, 1952; 
Sexton, 1984), ownership is relative rather than absolute, and 
although, if a husband took his wife's pigs without her permission he
In the 1970s, Gumini women rarely, if ever, suckled pig at 
their own breasts. Pigs have the advantage that, in contrast to many 
other domesticated animals, they do not normally foul the inside of 
the house and will designate a particular outside area as a toilet. 
The boars are looked after by men.
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could be accused of stealing, his powers of persuasion are often such 
that his wife feels she has no option other than to let her husband 
have the pig he is asking for. She has fed it and looked after it; 
she has rights in it; it is her friend and companion, particularly if 
her children have grown up and left home. But her husband has rights 
in her; her feelings of guilt would be overpowering if she did not let 
her husband have the pig he wanted. There is always the fear of 
supernatural powers if she fails in her duty.
A Gumini woman will be deemed to have had a successful life if 
she has been able to avoid conflict and disputes, with her husband in 
particular, but also with his agnates and her co-wives. Disputes 
between a husband and wife and between two women can become very 
violent, sometimes resulting in an axe killing or the burning of a 
woman's house. Such disputes usually arise from the perceived 
infringement of his or her rights, economic or sexual, by one of the 
partners to a dispute. Arguments are usually expressed in economic 
terms. Sexual jealousy or the fear of losing the affection of the 
other person involved is not expressed in these disputes. While the 
existence of such feelings would not be consistent with Gumini 
ideology, and consequently should not be publicly expressed, this does 
not mean that necessarily they do not exist in individual cases.
A mature and intelligent woman will resolve her disputes, or 
prevent them from developing, by careful manipulation of her social 
position, situated between two agnatic kin groups. If she has a good 
reputation with both groups such that they will be obligated to give 
consideration to her complaints about the other she might be able to 
play one group off against the other to her own advantage. 
Alternatively, she might be able to enlist the help of her husband's 
agnates in a dispute with her husband or co-wife in part because a 
number of them had individual or friendly relationships with other 
members of her natal kin group or even with her own family, which they 
did not want to put in jeopardy. But again she would need to be a 
woman with a good reputation, that is one who had fulfilled her 
obligations to her kinsmen and to her husband and his kinsmen if such 
an approach was to bring about the resolution that the woman desired.
In order to avoid becoming involved in disputes a woman might 
find it expedient to accept the blame for things she knew that she 
was not responsible for. At a witchcraft trial a woman was accused
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of being a witch because she was the nearest person to a child that
suddenly became ill and died shortly afterwards. She was a relative
of the child. Initially she protested her innocence, asking why she
should want to kill the child, her nephew. But after hours of being
told, "Admit you are a witch and we will banish you to gardens over
the hill with your children, and your husband can visit you. If you
don't admit to being a witch we will kill you!" she finally agreed
with the men of the court that "Yes, she did always hang around when
pigs were being killed or pig meat being distributed", a sign of a
witch, and "Yes! She had got inside the belly of a pig and flown
around at night!" Only a witch would do that. My young Gumini female
companion appreciated the woman's dilemma and that she had no
22choice if she did not want to be killed. Whether the elderly and 
middle aged men who comprised the court or others watching also 
appreciated it I cannot say; once her husband changed from supporting 
her to siding with the court the woman very quickly admitted that she 
did indeed hang about looking for pork; that she had indeed flown 
around at night in the belly of a pig; and yes, she was a witch.
A successful woman, as she gets older, may be awarded some 
respect by the younger male members of her husband's haus-man. Age as 
well as masculinity bring respect and power in Gumini society. Young 
men having interpersonal difficulties with spouses or female relatives 
may seek her advice as to how best to resolve their problems. She may 
also be sought out by other women because of her knowledge of magic, 
particularly garden magic if her crops are successful, or because of 
her knowledge in relation to childbirth and infant illnesses.
Gumini women are aware that some women, when they reach the 
menopause, behave strangely, but the few older women with whom I had 
the opportunity to discuss the matter said that they were happy and 
relieved to have reached the menopause. They enjoyed a freedom they 
had not had in the years before. This was a consequence of the very 
strict tabu in Gumini society against having sexual intercourse with a 
post-menopausal woman, a tabu as strict as the tabu against having 
sexual intercourse with a pre-pubertal girl. This tabu applied to 
husbands as well as to other men and may be a reason for polygny.
This meant that older women had greater freedom to move around at will
At this time the Australian administration had made it illegal 
for any person to be declared a witch, but this did not deter the 
practice in Gumini.
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and to talk more spontaneously to men without being a cause of
criticism, than had younger and middle-aged women. This tabu
reflected the Gumini attitude that sexual intercourse should be
practised only for the purpose of procreation. It could be claimed
that women felt freer to interact socially with men and to move about
after they had reached their menopause supports the generally
propounded theory that in some New Guinea Highlands societies men were
23traditionally afraid of pollution from women's menstrual blood.
Gumini men and women never justified or explained their attitude 
towards women in these terms during the 1960s and 1970s.
Men's Life and Status
A successful Gumini man in the 1970s was one who had rights in a
considerable amount of land, some of which was planted with coffee
trees. He had a wife who had given him three or four children, at
24least one being a son. His wife regularly cultivated enough garden 
produce and looked after his pigs very well so that he could afford to 
be generous at food/exchange ceremonies. She got on well with his 
mother and kinsmen. In the past, when tribal fighting had been an 
ongoing occupation for men, success in fighting, as an individual and 
as a member of a group of fighting men, brought satisfaction and 
sometimes other benefits such as power and leadership and land. This 
type of leadership was replaced by officials (luluais and tultuls) 
appointed by patrol officers. By the 1970s, Guminis had been 
introduced to the practice of elected leaders on a local, provincial 
and national level.
Another source of satisfaction for a Gumini man came from the 
making of impassioned speeches and the giving and receiving of pork, 
fruit and vegetables at food/exchange gatherings, happy in the
^See Langness (1976, 1982), Meggitt (1964), and Read (1954).
24Marriages tend to be unstable until a child was born. If his 
wife bears him no children a husband becomes angry and frustrated. He 
believes that the wife is deliberately refusing to accept his child in 
the womb. He, and his agnates, would complain that they were not 
receiving a fair return on the brideprice payment. The birth of 
children can act as both a deterrent to divorce and an incentive. If 
the mother leaves she will have to leave her child behind, but as a 
consequence the size of the brideprice repayment by her kinsmen would 
be considerably reduced. This might lead to disputes between the two 
traditionally hostile kin groups of the wife and the husband but makes 
it easier for the wife's natal group to accept her back.
63
knowledge that his contribution was more than adequate. The items 
were presented in the name of the husband although the majority were 
the result more of his wife's labour rather than his own. In most 
group functions the women have no social identity of their own. If a 
man is away in town and cannot attend a function which involves his 
kin group, his contribution, provided by his wife, will be presented 
by one of his agnates.
By means of the pigs and produce available to him as a 
consequence of his own and his wife's efforts, and gifts which he had 
obtained from his trading and exchange relationships, a successful man 
was able to establish more and more exchange partners, purchase wives 
for his sons, wives from kin groups with rights to large areas of land 
and stands of pandanus, and buy a second or third wife for himself so 
that he will be able to enter into even more exchange relationships 
and continue with them even though his first wife may now be old and 
less productive. His new wives should give him more sons, to keep up 
the numbers of men in his agnatic kin group and to look after him in 
his old age, and daughters to further cement existing ties with 
affinal kin groups by being exchanged for a wife coming to one of his 
agnates, or to establish still more ties with different hostile kin 
groups. Over the years he will have gained a reputation for 
generosity in his relationship with men, a generosity which should 
assure him of a place of authority within his own group and help to 
reduce the likelihood that he or his relatives will be struck down by 
sorcery although this is an ever present fear.
In order to have achieved this he will need to have had a long 
and successful relationship with his wife although their day-to-day 
lives are so separate. He will have been conciliatory and facilitated 
her maintaining close ties with her kinsfolk. He would expect her to 
welcome his taking additional wives as they would help her with her 
work of providing him with garden produce and pigs for food exchanges 
as well as for subsistence. He might have met and been attracted to 
his new, younger wife at a singsing (traditional dance) which is 
attended by men, married and single, and unmarried or divorced women.
A Gumini man's life provided more variety, companionship and 
entertainment by comparison with that of a woman's. Women seemed to 
accept this rather than resent it but when, in the 1960s and 1970s, 
they became aware of possibilities for new or modified lifestyles and 
behaviour, some grasped the chance for change, some had change thrust
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upon them, while others remained true to their traditional values and 
behaviour. The possibility of working as a bisnis-meri was one such 
opportunity for change.
DEVIANCE AND DOGMA, CHANGE AND CONFORMITY
The attitudes and practices, beliefs and behaviour of the role 
players and the type of social organisation that I have described 
above are those which pertained to the majority of Guminis living in 
Gumini Sub-District during the late 1960s and early 1970s. Deviation 
from the norms of society was controlled by the need for men to 
co-operate with other men in so many spheres of life (warfare, gift 
exchange, including brideprice payments) and the dependency of women 
on men for access to land and the enforcement of rights; and by fear 
of sorcery, witchcraft and the possible anger of ancestor spirits if 
one deviated from the norm.
Transgressions did occur, and no doubt many went undetected on a 
social level. A few husbands defied the strictures against spending 
time with their wife, and visited her at her house almost every day. 
One such was a close neighbour. People would snigger when his name 
was mentioned and often referred to the fact that he did not like to 
leave his wife. He was regarded as a quaint eccentric; a woman who 
wanted to be with her husband was regarded less charitably. People 
would say disparagingly that she was like a dog, always following her 
husband. Her behaviour was interpreted as an indication that she was 
promiscuous and as such she would not have had a good reputation in 
the community.
Rape and adultery occurred from time to time and, like theft, are 
treated as offences and acts of deviant behaviour if they come to 
public attention. Becker (1963) uses the term "secret deviant" for an 
undetected offender. He makes the claim that deviance arises not 
simply because an individual breaks the rules of behaviour laid down 
by society, but depends also upon society having made rules which, if 
broken, are seen as deviance. In Becker's view, deviance lies where 
society sees it to lie, even though, in fact, the behaviour was not 
breaking any rules. Thus, if one accepts Becker's approach, the 
Gumini witch is a deviant because society believed that he/she was a 
witch having committed acts which are outside the norms of social 
behaviour even though in fact no such acts were committed by the 
person declared to be a witch.
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In Gumini in the 1960s and early 1970s many changes had already 
occurred as a consequence of the coming of expatriates into the 
Highlands of New Guinea. Pacification, which permitted men to travel 
to places beyond Gumini, and often beyond the Highlands, had been in 
effect for many years and directly or indirectly affected people's 
behaviour. The majority of Guminis claimed allegiance to one of the 
missions working in the area and women in particular were anxious to 
become more involved in participating in church activities.
More and more children were going to school where they learned 
not only to read and write, but also saw, through books, films, 
magazines and the like, something of the world outside Gumini and 
Papua New Guinea. Needs and aspirations which could not be fulfilled 
in Gumini arose in the minds of these children, some of whom rejected 
many of their parents' values and traditions. Boys, who now did not 
have to go through the rigours of puberty rites or wars, looked for 
new ways to prove themselves; girls looked for assurance and an 
alternative to the hard life of their mothers.
Among men an important new motivating force was a desire to have 
a small business, preferably in Gumini. A tradestore and a trucking 
or passenger carrying business were the most favoured, these being the 
only types of business for which there were role models in Gumini.
Many men left Gumini to take up or look for paid employment elsewhere 
with the view to saving money to start a business. A few men obtained 
work on Gumini station. Most of these men were paid only the minimum 
wage and found it difficult to save money. Therefore acquiring the 
capital needed to start a business had to be a joint effort. One man, 
the entrepreneur, took the initiative and others supported him by 
making financial contributions, but essentially he was working for 
himself. This type of deviance was strongly approved of by society. 
Bunn (1973) said that some lineage groups in Gumini made a conscious 
decision to concentrate on business and the members moved to the 
government station in an effort to reduce their ties with people 
outside the lineage group as these ties reduced the group's ability to 
run their business along modern lines. The cutting of these ties is 
also a form of deviance, one which would be considered undesirable by 
the exchange partners.
Business, as envisaged by Gumini men of the 1970s, provided 
opportunities for involvement in an activity, both as individuals and
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on a group membership basis, in a pattern of activity very similar to 
the traditional pattern where individual relationships occurred, both 
within the kin group context and outside it, but were always in the 
context of group membership.
Changes in the behaviour of girls and young women differed from
that of men in that it was on an entirely individual basis. Thus it
could be easier for individual women to indulge in behaviour
25disapproved of by society at large.
Many primary school girls became drop-outs as a consequence of 
26being pregnant to school mates and/or to high school students who
came home for school holidays. Some of these girls married in due
course; others gave their children to relatives and followed the
27example of Kuman young women who travelled as pasindia-meris along 
the Highlands Highway between Chimbu and Lae; they too became 
pasindia-meris, travelling between Chimbu, Lae and Mount Hagen. In 
due course, so many Gumini women, both unmarried and divorced, became 
pasindia-meris for varying lengths of time that although Guminis in 
general continued to disapprove, and older women who were involved 
with the Christian church in particular disapproved, in practice the 
option to become a pasindia-meri or to have a sexual partner in Gumini 
had become a social norm by the late 1960s.
The bisnis-meris are a very different social phenomenon to the 
pasindia-meris although both are types of prostitution. The latter 
could be described as rebels against the restrictions of traditional 
life in a society that offers them no legitimate alternative to the 
loneliness, hard work and lack of status given to the traditional role 
of wife and mother. These were not necessarily the women who were 
recruited to be bisnis-meris. The bisnis-meri, in contrast to the 
pasindia, was not a rebel. The bisnis-meri demonstrated a great deal 
of conformity to Gumini traditional values. Guminis themselves choose
There was also the traditional attitude that women were the 
trouble-makers in society which would facilitate the actual adoption 
of anti-social behaviour by women.
26In the early years of school education in Gumini some girls did 
not start school until they were nine or ten years old.
27Pasindia is a Pidgin word meaning a person in transit who 
relies on others for his or her shelter and sustenance. In Chapter A 
I discuss the pasindia-meri in some detail. Chimbu women developed 
this type of activity in the mid-1960s while Gumini women became 
involved a few years later.
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to ignore this aspect of the bisnis-meri, although when challenged
agree that it was so. Men complained to me about Gumini women going
to Port Moresby to work as bisnis-meris. They spoke of them as
deviants. When I expressed surprise, and asked whether it was not
true that men are "the boss" in Gumini, the response was immediate and
expressed with smiles of satisfaction all round. There was no
embarrassment. "Ah, missio! Yu savé long mipela. Wonem man i tok,
28meri bihainim tok. Man i bos tru!"
The activities of the pasindia-meri benefit only herself and her 
clients. The activities of the bisnis-meri bring only marginal 
benefits to the woman herself. The prime beneficiary is a man in 
Port Moresby who has rights in the sexuality of the woman working as a 
bisnis-meri. In most instances, this man will first have needed the 
approval of his kinsmen in Port Moresby, some of whom had made 
financial contributions towards the cost of the woman's airfare from 
Gumini to Port Moresby. In return they expected the woman's husband, 
father, brother or paternal uncle, or who ever her work partner-cum- 
employer was, to distribute much of her earnings to the members of the 
kin group in Port Moresby.
Socioculturally the bisnis-meri is a much more complex innovation 
than the pasindia-meri. It contains elements of social conformity and 
deviance. Gumini social attitudes towards the activity of those 
involved are both ambivalent and situational. Behaviour that would 
not be tolerated in Gumini may be accepted, even admired in some of 
its aspects, if those basic tenets of Gumini ideology that continued 
to be applied in Port Moresby are observed: that those who had rights 
in the woman's sexuality were consulted and received adequate 
compensation for the use of her services, or a share of the earnings.
I would now like to look at Port Moresby, a city which in the 
early 1970s had a basically Australian infrastructure and physical 
appearance, the many shanty settlements being tucked away in valleys 
or behind hills away from the main lines of communication and 
transportation.
Translation from Pidgin: 
what a man says, women must obey.
28 "Yes miss [informal]. You know us; 
Men are the real bosses."
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CHAPTER 3
GUMINIS IN PORT MORESBY
Long Mosbi, olgeta haus i gat paua na wara ikam long paip.  ^
INTRODUCTION
There were no towns or cities in what is now Papua New Guinea 
before the coming of expatriates to live and work there. There were 
only villages, hamlets and scattered homes, and although urban centres 
were increasing in both size and number, the majority of Papua New 
Guineans still lived in a rural environment in the 1970s. For those 
who came to live in an urban environment, many adjustments had to be 
made.
Port Moresby
Port Moresby developed as the administrative centre first for 
Papua and later jointly for both Papua and New Guinea when they were 
administered as a single unit, the Territory of Papua New Guinea. As 
the town grew in population and area, it encircled a number of Papuan 
villages already existing along the coast or adjoining hinterland. No 
direct attempt to destroy or disrupt the life of these villages was 
made provided it did not impinge in any detrimental way on the life of 
the city itself which was based first on British and then on 
Australian urban concepts, organisation and practice (Belshaw, 1957; 
Oram, 1976). Papua New Guineans from places beyond the urban villages 
who came to live and work in Port Moresby over the years have had to 
accept the terms imposed by the city. Little or no compromise was 
made by either the early British, or later Australian Administrations, 
who were responsible for developing the city, to accommodate Papua New 
Guinean values and practices. In part this would be a consequence of 
the fact that there were no indigenous towns to see as models and, in 
part, because although man is a very adaptable creature, people, in 
this case the British and Australian public servants and traders, find 
it easier to work with the tools they are familiar with and more 
relaxed when living in an environment with the facilities they are 
accustomed to.^
In Port Moresby all houses have power and water which comes in a 
pipe. (Explanation given by a young Gumini woman for eloping with a 
middle aged man and coming to Port Moresby.)
See Inglis (1974) for some of these terms and conditions.2
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By 1971 the city of Port Moresby had a population of 66,000. 
Without a fertile or mineral-rich hinterland, and with no great 
concentration of people within easy access to the city it had not 
become an important trading or market centre or industrial city.
It had the benefit of a deep water harbour, but had a poorly developed 
road system, and no railways, the consequence of a rugged terrain, 
adverse weather conditions at certain times of the year and a sparse 
population throughout Papua. Travel to other parts of Papua New 
Guinea was by coastal boat, which was slow and uncomfortable, or by 
air, which was expensive and affected by weather conditions.
Port Moresby in the 1970s was an administrative and political 
centre. With the establishment of the Territory's first university it 
had also become the Territory's intellectual centre. Most of the 
city's inhabitants, expatriate and indigenous, were working for the 
government, government agencies or some other service organisation.
In most respects it was an Australian town. Most of its buildings, or 
at least those that were likely to be seen from the city's main roads, 
were built of imported materials to Australian designs. The transport 
system, the public utilities, the economy, business and administrative 
methods were typical of those found in Australia. English was the 
language of commerce, administration and decision-making, and most of 
the decision-makers were Australian.
4There were schools and pre-schools, golf clubs and bowling 
greens, Returned Servicemen's Leagues and Country Women's 
Associations, hotels and bars, cinemas and a drive-in theatre, a 
public swimming pool and football grounds. All the many institutions 
which were part and parcel of modern Australian urban living at the 
time were to be found in Port Moresby, patronised largely by the 
expatriates of the city. Most of the merchandise in the shops was 
similar to that being sold in Australia, at Australian prices or 
higher. Shops catering specifically for the indigenous population 
were owned by expatriates and stocked mainly imported goods, 
specialising in the cheaper lines and in items which had a special
3
Papua New Guinea population Census, July 1971. Preliminary 
Bulletin No. 1 (1972).
4In the early 1970s a majority of the schools in Port Moresby 
taught a specifically designed syllabus for children whose first 
language was not English. The approach to education, the teaching 
methods used and the training of Papua New Guinean teachers all 
followed the Australian model.
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appeal to Papua New Guineans. Goods had to be purchased with money in 
shops and at Koke market and a few other smaller markets in the 
suburbs selling locally grown fruits and vegetables, and fish and 
shell fish from local waters purchased directly from the fishermen. 
Prices were fixed and there was no bartering.
The Social Environment
In the early 1970s it was possible for expatriates living in 
Port Moresby to live an Australian or similar pattern of life, 
although usually with the addition of an indigenous domestic servant. 
For many, although they saw the indigenous people moving around the 
city by day or in their work place, they gave little thought to them 
or to their way of life. What social interaction there was between 
the majority of expatriates and Papua New Guineans was usually with 
members of a small, but in 1970 a rapidly increasing, sector of the 
indigenous community who lived in Australian-type houses and travelled 
about the city in cars - usually provided by their employer. English 
was sometimes the language spoken in the home of these indigenes, if 
both husband and wife were school educated and their kinsfolk were not 
living with them on a long-term basis. Some used Pidgin English.
Often these people, the emerging elite, were caught in the cross-winds 
of a desire to retain their ethnic identity and maintain at least 
those aspects of traditional life which appeared beneficial to them, 
but on the other hand wishing to have the material possessions, the 
comforts, the power and the excitement of what they saw as the 
consequences of participation in the modern Western way of life. The 
only Guminis in this sector of Port Moresby's indigenous community 
were the national politicians who, while not in most cases having had 
more than a few years, if any, of school education, had the money and 
privileges that go with such positions.
In contrast to the politicians and pastors, who needed the 
support both of their indigenous communities and of expatriates, many 
of the educated elite, who were mostly tertiary educated young people 
either in, or on the way to, higher positions in government or private 
enterprise organisations, were more autonomous and tended to interact 
with others of the educated set regardless of ethnic origins. Some 
took deliberate steps to restrict ties with their kinsmen in 
Port Moresby who belonged to the majority non-elite sector of the 
indigenous population (see Andrews, 1975).
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The large majority sector of Port Moresby's population, in the
late 1960s and early 1970s, was remote and retiring, a legacy of the
time when there was formal segregation between expatriates and
indigenes in the city. Early in the morning they came quietly into
the commercial and public areas of the city: by foot along unshaded
5streets without footpaths; by bus or mini-bus; by passenger truck.
Some came to perform their economic tasks, others to wander the 
streets and look at the wonders of modern city life. The hotels were 
popular during the days immediately following pay day. On Saturdays 
some went to visit relatives while others stayed at home to receive 
visitors. On Sundays many went to church, by foot or passenger truck. 
Most were back home before dark, or spent the night with those they 
visited. They came and went almost unnoticed by those who had created 
the city. The shanty settlements hidden in the hills were rarely 
seen; the urban villages rarely visited, and the rural villages within 
a radius of 16 miles from the city simply names on a map for the 
average expatriate.
Once the indigenous worker left the work place the average 
indigene retreated into his own world. The city did not need him or 
provide for him other than by hotel bars. The truly urban villages 
had electricity and piped water stands, and rubbish was collected on a 
community basis. All the houses had corrugated iron roofs. Most, if 
not all, of the residents of these villages had had a primary school 
education and many had been to secondary school. The men, and many of 
the young women, worked in the city, a few running their own 
businesses (Oram, 1976). In the indigenous Motuan coastal villages 
the majority of people lived in traditional style houses on stilts 
over the sea, but some of the more successful slightly distanced 
themselves from the village by building houses on the land adjacent to 
the villages. But they remained closely involved in the social life 
of the village which continued along traditional lines despite the 
fact that the spectacular annual Hiri canoe trips made to the Gulf of 
Papua for the purpose of exchanging Motuan clay pots for sago had long 
since ceased (Andrews, 1975; Oram, 1976). Social organisation and 
life within the villages continued to be based on the traditional 
model in spite of the omission of some traditional economic activities 
and their replacement with new activities which formed a part of the 
urban monetary system outside the villages.
Trucks converted to carry passengers and licensed for this 
purpose.
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By the early 1970s the indigenous population of Port Moresby 
comprised people from many parts of Papua New Guinea. Each ethnic 
group represented devised its own means of adapting to the 
multicultural urban environment. With the exception of the educated 
elite there was little face-to-face social interaction between members 
of different ethnic groups outside of the work situation. For many 
even the work situation provided little opportunity for interaction 
with people from different backgrounds because many employers, as a 
matter of policy, chose to recruit their workforce from the one ethnic 
group in the belief that this would result in a happier, more 
harmonious workforce than would one made up of people coming from many 
different places within Papua New Guinea. In other situations, when a 
vacancy occurred, or was likely to occur, an existing employee wouldg
bring a wantok along to the employer, suggesting that he should fill 
the vacancy. At the unskilled level this would not be of any 
disadvantage to the employer but at the skilled level it could well 
result in the employer not ending up with the person most suited to 
the position vacant.
In the late 1960s and early 1970s few Papuans spoke Pidgin, but 
the number was increasing all the time. Even fewer New Guineans spoke 
Motu or Police Motu - the coastal Papuan lingua franca - or any other 
Papuan language. Most of the immigrant Papuans were living in 
Port Moresby in family units, a consequence of cheap and convenient 
sea transport to and from their home villages. People from the Gulf 
District, most of whom were known by the general name of Keremas, had 
the added advantage of having had traditional ties with the Motu 
people who every year came down to their villages on the large canoe 
expeditions known as the Hiri. Many of these people, who began coming 
to Port Moresby in considerable numbers after the World War II had 
ended, had the advantage of being able to settle on land made 
available to them by their Motuan trade partners (Oram, 1976). This 
facilitated the settling of nuclear family units in Port Moresby in a 
way that was not open to other settlers. Until the early 1960s the 
Keremas were at the bottom of the social scale in Port Moresby's 
indigenous society, being stereotyped as being the most violent and 
dangerous group in the community. In the early 1960s the Goilalas, 
from the Papuan Highlands to the north-west of Port Moresby, became
Pidgin for a person who speaks the same vernacular and who, in 
the urban environment, is treated as a brother.
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the outcasts of Port Moresby society. They were the most stigmatised 
group in Port Moresby's indigenous residents. Associated with this 
low social status was the occupation of rubbish collector. The 
Goilalas took over this work from the Keremas. In the late 1960s 
Guminis were being employed to do this work while some Goilalas still 
continued until the early 1970s.
In her research into the social life of urban Toaripi, one of the 
ethnic groups that made up the Kerema people, Ryan (1964, 1970, 1977) 
found that the social networks of those Toaripi living in Port Moresby 
were extensions of networks in the Toaripi villages and not distinct 
urban networks. The urban-living Toaripi in Port Moresby remained 
very much a part of village social life, a consequence of traditional 
insularism and the relative ease of travel and communication between 
the villages and Port Moresby. The Toaripi living in Lae over a 
period of time found it difficult to keep up their involvement in 
village concerns because the high cost of travel to and from the 
villages reduced the level of interaction. In her most recent work, 
after a follow-up visit to Port Moresby in 1983-1984, Ryan (1989) 
predicted that although the ethic of Toaripi ethnicity continued as an 
ideology among the Toaripi in Port Moresby, the practical implications 
had diminished. Urban Toaripi did not wish their children to marry 
rural Toaripi because the skills required for rural and urban living 
were very different.
The situation for Highlanders who came to live and work in 
Port Moresby was very different from that of the Toaripi. While they 
continued to be members of their home communities there was little 
interaction between urban and rural life due to the high cost of the 
air fare and the fact that few, if any, of these people could read or 
write. Among some groups - such as the Hageners - mostly young men, 
described by Strathern (1972a, 1975b), travelled to Port Moresby 
intending to work for a period and return to their land and businesses 
in their rural homeland. This contrasts with others, such as the 
Guminis, who planned a long-term stay in the city, often regardless of 
whether or not they were able to find employment. Few Guminis, young 
or middle aged, had any possibility of having a successful business in 
Gumini. Even those involved with a bisnis-meri, who planned to save 
enough money to set up a business in Gumini, had not, at the time of 
my research, fulfilled this desire.
New social networks for use in Port Moresby were created, but 
mainly among their own ethnic group. These networks, which
74
accommodated the fact that there were very few women among these urban 
dwellers, and which made use of factors such as a common vernacular 
and place of origin, formed a network based on wantok ties as well as 
traditional kinship ties. The relatively high ratio of men to women 
in the Highlander population in Port Moresby was another reason for 
greater distinction between the urban and rural way of life for 
Highlanders than that of Papuan coastal people living in Port Moresby 
who, by the late 1960s, had largely come to terms with the urban 
environment. The Highlanders, who were just beginning to come to 
terms with it, were looking and learning by observation and putting 
their own interpretation of what they saw. Cultural and linguistic 
differences meant that the earlier settlers in Port Moresby did not 
act as role models for more recent arrivals from other ethnic groups, 
but cross-cultural contact, both within the indigenous population and 
with the society outside it, generated change in individuals and 
groups. In spite of this the indigenous population of Port Moresby at 
the time of my research was fragmented and very heterogeneous. This 
was the social environment that Guminis were living in, or coming to, 
in Port Moresby at that time.
Guminis in Port Moresby before 1970
Men from Gumini had been coming to Port Moresby for a variety of 
reasons since the mid-1950s. Initially they came on visits on their 
days off from contract work on the Sogeri rubber plantations some 
40 kilometres inland from the city. By the late 1950s and early 
1960s, there were a number of men, some recruited to work in the city 
under the Highlands Labour Scheme and some who had absconded from 
plantation work in the area around Port Moresby, who lived in the 
city, mostly in labour compounds and a few in domestic staff quarters. 
They had come to the city by air from Goroka, the air fare having been 
paid by their employer. After the Highlands Labour Scheme came to an 
end it was difficult for men in the rural areas to find money for the 
air fare to and from Port Moresby and for a few years the Gumini 
population in Port Moresby was stable in numbers, those men already 
there being unable to get home and those in Gumini going to Lae or 
Mount Hagen by road if they wanted to look for work outside Gumini. 
When money began coming in from the sale of coffee beans in Gumini, a 
slow but steady trickle of men began coming down to the city to look 
for work or to visit relatives. At the same time, the length of time 
men spent away from home increased.
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By the late 1950s a number of Gumini women had come to live in 
Port Moresby with their husbands, most of whom were employed in the 
labour force of the public service or as domestic servants, married 
accommodation being provided by the employer. At the same time, the 
number of unemployed Gumini men living in Port Moresby was increasing, 
as was the number of men working as garbage collectors.
Guminis in Port Moresby during the Research Period 1970-1974
The 1971 Papua New Guinea Census gives a breakdown of the 
population of Port Moresby according to district of origin, but not 
according to sub-district of origin. There is no accurate 
determination of the total number of Guminis living in Port Moresby at 
the time of my research into the development of the bisnis-meri♦ On 
the basis of surveys I carried out in the two Gumini shanty 
settlements, visits to Guminis living in labour compounds and contact 
with most, if not all, Guminis living in individual houses around the 
city, I estimated that there were approximately 700 Gumini men and, 
more accurately, 80 women and the same number of children, living in 
Port Moresby during the research period. The number of women showed a 
gradual increase during the four-year period while the number of men 
and children remained approximately the same, some men leaving and 
others arriving. Some of the men were long-term residents who had 
been in the city for three or more years; some of the new arrivals 
came intending to stay and work while others were only visiting.
These men and women usually arrived with little in the way of 
material goods other than the clothes they were wearing on the day of 
their arrival. They also arrived unannounced, not having told anyone 
if, or when, they were coming to Port Moresby. They simply assumed 
they would find their kinsmen or someone who could show them where 
they lived. Usually this assumption was correct because there were 
always crowds of indigenous people sitting and talking in the arrival 
area at the airport every day. Some simply stayed on after seeing a 
relative off home to Gumini; others were there on the basis of a 
rumour that a relative would be coming to Port Moresby in the near 
future; others were there simply to enjoy themselves.
While the newcomers brought Tittle in the way of material 
possessions with them, they did bring the composite of attitudes, 
concepts and experience gained during their life and upbringing in 
Gumini, as well as their expectations, derived from other Guminis who
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had already been there, of what they would find in the city. Left 
behind were their families, or sections of them; many of their 
kinsmen; their land; and a way of life which, whether they wished it 
or not, could not be duplicated in the modern urban environment.
Gumini men, and most Gumini women, coming to the city during the 
1970s were aware that "things were different" in Port Moresby. At 
this time, in certain respects, "things were different" in Gumini 
itself, however whereas change in Gumini was selective and gradual, in 
Port Moresby it was sudden and thrust upon the newcomers by the 
circumstances of urban life.
In Gumini, change came about either by the acceptance of new 
activities which could be fitted into the existing pattern of life 
without seriously undermining the structural foundations of society, 
or by the omission of activities, also without seemingly adversely 
affecting the structure or value system of Gumini society.
In Port Moresby the Gumini new arrival was exposed to a great 
variety of new sights and experiences. In the city it was not merely 
a matter of encountering and dealing with a few selective ideas 
presented to them by individual expatriates. In Port Moresby they had 
to cope with a whole conglomerate of objects, activities and ideas 
stemming from a modern Western urban environment inhabited not only by 
expatriates^ but also by many of their own countrymen, Papuans and 
New Guineans, who lived and behaved in ways very different from those 
previously known to the Guminis. Some changes were forced upon them, 
such as men having to accept responsibility for the economics of 
day-to-day living or having the few wives there were living in the 
same house with their husbands; other differences were observed and 
then accepted and practised because they were seen to have benefits in 
the urban environment.
Some of the changes consequent on urban living, whether accepted 
voluntarily or submitted to as a result of circumstances, led to a 
conflict of values and modification in behaviour. This research shows 
that some values, particularly those relating to kinship, remained 
almost unchanged in the urban environment, although the actual players 
might include men who would not be, considered kinsmen in Gumini. Men
There were two main groups of expatriates: people of European 
origin and Chinese. The latter had little influence on Guminis in 
Port Moresby. For the purpose of this thesis, expatriate influence is 
equated with Western influence, including Australian influence.
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maintained their rights in women, although the way these rights were 
expressed might be different in the city to that in rural Gumini. The 
importance of reciprocity in interpersonal relationships was 
maintained in the urban situation.
Some traditional values and beliefs had no applicability in Port 
Moresby. The Guminis did not believe their ancestor spirits or the 
power of Gumini witches and sorcerers could operate in Port Moresby;
gnor did they believe that the sorcery of the local Papuans could 
affect them - because they did not know how it worked. However, the 
men did believe that if they had sexual relations with a Papuan woman 
on Papuan ground, they would be adversely affected by spirits or 
sorcery, although they were not sure how this would manifest itself - 
probably they would get sick. It would seem that no one had attempted 
such a relationship.
Guminis found that their traditional way of life could not be
9duplicated in Port Moresby; changes had to be made even though these 
changes might conflict with traditional values and might be considered 
deviant in Gumini. The Guminis coped with this situation not by 
attempting secrecy, but with a pragmatism so characteristic of the 
Highlands people of New Guinea: they internalised a new urban value 
system to be used whilst in Port Moresby. When they returned to 
Gumini, whether for a visit or permanently, they switched back into 
the traditional value system. The most fundamental values, such as 
the solidarity of the agnatic kinship group, the adoption into the kin 
group of other Guminis for the duration of their stay in Port Moresby, 
the importance of reciprocity in interpersonal relationships between 
kinsmen and friends, and the subordinate position of women, were to be 
found in both value systems. An important factor in this method of 
dealing with the differences in rural and urban life was the fact that 
most Guminis believed that spirits that were so much a part of life
gMotuans and Koitabe people.
9During 1970 some of the Gumini young men in Port Moresby 
attempted to organise a tanim-het party. Two young women were brought 
down to Port Moresby, another came from Sogeri, but the event did not 
get underway. There were not enough women, the houses were different, 
and people seemed to be more interested in drinking than in tanim-het.
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and social control in Gumini could not travel to Port Moresby and that 
Motuan spirits, which they knew little about, either would not affect 
Guminis, or were only likely to affect them in their dealings with 
Motuans or their land.
Residence Patterns
During the 1970s, Guminis living in Port Moresby could be grouped 
into three categories according to their type and place of residence. 
These categories also bore some relationship to the residents' 
employment situation and their anticipated length of stay in 
Port Moresby.
1. Men living in compound dormitories and employed by large 
companies as labourers or in other unskilled work. In some of 
these compounds there were also a number of unemployed men and a 
few young boys, the sons or nephews of some of the older men.
They ate, slept, and sometimes did the cooking for the working 
men, in these compounds. The compounds and dormitories were 
owned by large companies to accommodate their employees. I 
estimated that in 1971 there were some 250-300 Gumini men living, 
legally or illegally, in dormitories owned by the employers of 
some of the men.
2. Those living in individual houses supplied by their employer or 
rented from the Housing Commission. There might be men, women 
and children living in these houses, or just men, the lessee, 
male friends and kinsmen of the person to whom the house was 
allocated. These latter might be visitors or long-term 
residents, with or without employment. Only rarely would such a 
house be occupied solely by a nuclear family unit, and then only 
because of strict controls imposed and enforced by the employer, 
and because there were very few Gumini families in Port Moresby 
in the early 1970s. No man would want to live alone in such a 
house for fear of being attacked by strangers; Gumini men have 
been socialised to live as a member of a group and would feel 
insecure living without the companionship of other Gumini men. 
They would believe they were being antisocial, deviant and afraid 
of sorcery if, in a city where so many Guminis had no housing and 
no money, they did not open their home to those who took it for 
granted that they would be welcome. As one man put it to me, "In
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Gumini, Ku [the man renting the house from the Housing 
Commission] can come and stay at my house any time he likes.
3. Those living in shanty settlements, some in self-built individual 
houses, some in one of a row of self-built cubicles, or in a room 
or a cubicle attached to a house. These residences were built of 
sheets of iron and bits of fibrolite and timber found lying 
around the city or at work places. Houses were occupied by a 
group of men or a married couple and their children, if any. 
Cubicles were occupied by men, only very rarely by a childless 
couple. (See photograph opposite page 87 for picture of some 
good quality shanty houses.) There were no electricity, no 
sewerage disposal, and no piped water in these settlements.
There were two Gumini shanty settlements in Port Moresby in the 
late 1960s and early 1970s. (See map opposite page 81 for 
location of the Gumini settlements.)
Some similarities can be drawn between the Gumini haus-man and 
the dormitory in that it was the residence of a number of men, married 
and single, and the "furniture" consisted of little else than hard 
benches for sitting and sleeping on. Both had few, if any, windows 
and were dark and stuffy inside. The important differences were that, 
in the dormitories, (i) the residents might have come from anywhere in 
the Gumini Sub-District; (ii) there was no overall leader in any 
dormitory; and (iii) rarely, if ever, did the dormitory function as a 
social unit, although some friendships between individuals did develop 
across kinship boundaries. They might have extended between men from 
groups that are traditional enemies, feelings of antagonism between 
Gumini groups being diminished as a consequence of living in an urban 
community with so many other sources of potential danger, and with no 
pigs and few women,^ the traditional sources of dispute in Gumini.
The concept of individual friendships between enemies was not 
alien to Guminis, as explained in Chapter 2. It happens between
Translation from Pidgin. The four-roomed Housing Commission 
house was already occupied by a family of eight, a married couple and 
three single men.
^These women, because of their unfamiliarity with the city and 
city life, were never alone, thus reducing the possibility of their 
causing any offence to those with rights in them. Guminis in Port 
Moresby did not own land, another potential source of friction between 
groups in Gumini.
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affines. In Port Moresby, this was extended to include friendships 
between men of enemy groups who were not affines. This might be 
one of the factors which resulted in the decision of Guminis in 
Port Moresby not to extend tribal fights going on in Gumini in the 
mid-1970s to the Gumini residents in Port Moresby and the surrounding 
area.
An important distinction between life in the compound dormitory
and the Gumini haus-man was that the men in the dormitory had to do
their own cooking. The great majority of Gumini men in Port Moresby
ate food cooked by men, something that would rarely, if ever, have
occurred in Gumini except for the cooking of pigs for special 
12occasions. This was a consequence of the low ratio of Gumini women 
to men in Port Moresby, a ratio of 1:6 in 1970 in the settlements. 
Those women who worked as bisnis-meris did not usually do cooking on 
their working days, an unemployed kinsman of her husband, father or 
other partner usually did it for her. In the city Gumini men have, 
without protest, taken over some of the tasks performed by women in 
Gumini.
Cooking in Port Moresby does not require the skills, nor take up 
the time that it does in Gumini. Even people who lived in the shanty 
settlements where there was access to free firewood seldom used 
traditional cooking methods, perhaps because the cooking was being 
done by men. Rice was the staple food, in place of the root 
vegetables that formed the mainstay of the traditional menu, and which 
were expensive to buy in the city's markets. Vegetables would have 
required more preparation, and are more difficult to store than rice. 
Tinned fish was the usual source of protein in the urban diet. Thus 
we see that because of circumstances which gave them no option, the 
majority of Gumini men in Port Moresby had taken on Gumini women's 
economic role of (i) providing the day-to-day food and (ii) the 
domestic role of food preparation and cooking, following the example 
given by the early labour recruits. The latter was not a role they
A recent innovation was the occasional use of beef in place of 
pork in these traditional ceremonies.
In Chapter 2 I mention that some men gave as a reason for 
having two wives the need for a second one to cook for him when the 
other was away staying with her own relatives. It would be 
impractical for women to live in the compound or to bring food each 
day from a residence somewhere in the city.
Facing Page 81
Built up areas
Legend: A - Rubbish Six Mile Settlement.
B - Five Mile Settlement.
C - Paga Point.
Map 3.1: Map showing the two Gumini shanty settlements in 
Port Moresby in the early 1970s..
Source: Adapted from Oram (1976:87).
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cherished, and when a woman was available it fell to her to cook for 
all the men in the house and possibly for some neighbours as well.
Gumini women in Port Moresby did not have their own separate
houses, as they did in Gumini, but always lived with their husband of
the time or, in a few instances, with a brother or uncle.
Port Moresby was considered too dangerous a place for a woman to live
in a house by herself. Also, as I have previously mentioned, there
was an acute shortage of free or low-cost housing in the city. In
houses with more than one room there might be more than one woman
residing, but those few men who had more than one wife in Port Moresby
13did not have both wives residing in the same house. The majority of 
polygynists in Port Moresby had one wife in Gumini to look after his 
land and coffee trees and the other in Port Moresby.
The majority of Gumini women living in Port Moresby lived in 
one of the two Gumini shanty settlements (see Map 3.1). None lived in 
the compound dormitories. For this reason I spent very little time in 
the compounds, but a lot of time in the shanty settlements, 
interviewing the women and their male partners and collecting the data 
which form the focus of my research.
The Settlements
Prior to collecting the data from the women and their partners I 
made a population study over a 24-hour period in each settlement. 
Concurrently I collected social data about each of the residents.
This information was extremely difficult to obtain due to the mobility 
of the population, particularly in the larger of the two settlements. 
Gumini urban neighbours tended to keep very much to themselves unless 
their neighbours were kinsfolk. The larger of the two settlements 
which, on the day of the count had a population of 396 men, women and 
children, was not only scattered but also inaccessible. It was not 
possible to work there at night because of a number of fierce dogs 
which roamed the area at night (see Photograph No. 2).
The types of houses and facilities were similar in the 
two settlements. The fact that the smaller of the two settlements was 
a section of a larger settlement strung out along the top of a ridge 
with other sections made up of people from Papua and other parts of
To do so might have led to friction between the relatives of 
the respective wives.
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Highlands New Guinea, while the larger settlement was composed only of 
people from Gumini, made no difference to the social relationships of 
residents or the pattern of life of these residents.
The Five Mile Settlement (also known as Gordon's Ridge
Settlement) (see Appendix IVB)
Seventy-two adults (56 men and 16 women) and 12 children lived in 
this Gumini settlement, giving a ratio of more than three adult men to 
one adult woman. Of the 56 men, 28 were either single or widowed and 
25 were currently married. There were three men who were difficult to 
classify as either married or single, a consequence of the extremely 
fluid state of marriage among Guminis living in Port Moresby. Urban 
marriages were unstable and the term "marriage" was used very loosely 
in general conversation to include any relationship between a man and 
an unmarried woman belonging to an appropriate clan which involved 
cohabitation and, usually, but not always, a sexual relationship. 
Cohabitation by a man and a woman was the most important factor in 
establishing a marriage relationship for the Guminis of Port Moresby, 
but sometimes during open discussion doubts might be expressed in some 
instances as to whether a couple should be considered married or not 
in cases where no brideprice payments had taken place and/or where the 
woman had a recognised husband elsewhere.
The houses in this settlement were made of pieces of timber, 
tea chests, bits of corrugated iron sheeting and fibrolite. Most had 
been made by previous residents, a few by their present occupiers. 
There were 22 occupied houses in all: 11 married people's houses,
10 men's houses consisting of cubicles, and one "duplex" or compound 
house consisting of two homes for married people with a single cubicle 
attached to it (see Table 3.1).
This settlement was high on a ridge, with expatriate style urban 
housing in the valleys on either side. Access was from one side only 
as the side of the ridge on the other side was extremely steep. There 
were no trees to protect the residents and their houses from Port 
Moresby's hot summer sun, a sun which dried up many of the vegetables 
grown on the less steep side of the ridge. After a year or two, most 
of the women had given up trying to grow vegetables. Everywhere there 
was evidence of soil erosion, along the ridge and down the very steep 
slope on the south side of the ridge.
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TABLE 3.1
TYPES OF HOUSES IN TWO GUMINI SQUATTER SETTLEMENTS 
IN PORT MORESBY IN 197A
Both
Settlements
Settlement
A
Settlement
B
£Compound houses 6 5 1
Married house 41 30 11
Men's house 91 81 10
Cook house 11 11 0
Toilet house^ 1 1 0
Empty houses0 14 12 2
Number of people/ 
residential house 2.8 2.6 3.4
Units making up compound houses also recorded as married houses. 
^There were several toilet houses falling down at Settlement B.
One of the empty houses belonged to a couple on holiday in Gumini. 
Definitions
A compound house is a construction divided into two or more dwelling 
units (usually one-roomed units). A married house is a house which 
the Guminis considered suitable for a married couple to live in.
This was a matter of size, rather than number of rooms.
A men's house provided sleeping accommodation for men, single or 
married. More than one man usually lived in a men's house. However, 
in the case of two men's houses, a brother and sister lived in the 
same house. The sister was working as a bisnis-meri. Another 
brother and sister lived in a married house.
Cook houses usually consisted of three walls and a roof.
There was no piped water, no sewage and no electricity in the
14settlement at the time of my research. There were no latrines in 
use although some had been put in several years earlier. The people 
got cooking water from the garden taps of the suburban residents down 
below and a few people used these taps for their ablutions as well. 
Most people, especially the women and children, went to bathe in an
After the completion of my study, two stand taps were put in on 
the ridge in sections of the total settlement that were inhabited by 
people from other parts of Papua New Guinea. The Guminis did not make 
use of these taps.
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unwholesome creek in one of the valleys below. The residents either 
managed without lights or used oil-soaked rags or hurricane lamps for 
lighting. Clothes were washed either when the men were having their 
ablutions, the clothes still being worn, or in the creek.
There were some trade stores near the washing place in the creek 
and most women would go there for a few odd items of shopping. Most 
of the household shopping was done by the men on their way home from 
work. Wages were paid on a fortnightly basis to most indigenous 
workers in Port Moresby. On pay-day the women postponed cooking the 
late afternoon meal until the men came home, bringing with them a 
packet of mutton chops or beef steaks.
During the day there were not many people in the settlement. 
Children of school age attended a nearby primary school at Gordons.
One of the reasons parents wanted to have their children in Port 
Moresby was because they believed that schooling was better in the 
city than in Gumini. The reason they gave was that English was spoken 
all the time at school. The employed men were at work and the 
unemployed made their way to the Four Mile trade stores or market to 
meet friends and watch urban life go by. Some went looking for 
firewood which was in short supply. Those who stayed at the 
settlement either slept or played a card game, Lucky, which had been 
made illegal in Papua New Guinea because it was played for the purpose 
of gambling. Gambling was considered by the Administration to be a 
source of hardship and social unrest.
The women from the settlement spent a good deal of the morning at 
the creek. Some went on to an Infant Welfare Clinic at Gordons, 
others whiled away an hour or two at the tradestore near the creek 
before making their way back to the settlement, walking slowly up the 
hill.
Friday night was not only the night for a little fresh meat for 
the Gumini households with an employed member,^ it was also the night 
for drinking. A few bottles were drunk on the way home, beer being 
the most popular drink; as well, cartons of beer were purchased and 
carried home. Additional cartons might be brought in by visitors from 
Sogeri or elsewhere in the city. Drinking usually went on well into 
Saturday morning. A few women joined the men, but most had none or
Employees of the government and those employed by private 
companies were paid on alternate Fridays, so there was usually someone 
connected with a household who was paid each Friday.
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only two or three bottles. From time to time there was an even larger
"party" when someone from the settlement who belonged to a "money 
16club" had his turn to bring home the kitty.
Forty-six of the 56 men living at Gordon's ridge were earning 
money: 45 men worked for wages in unskilled or semi-skilled 
employment and one was self-employed. Of the women, only one was 
unmarried, only two were earning money. One was self-employed and the 
other worked for a wage (see Appendix IVC).
Unemployment was a major problem in Port Moresby during the 
1970s. Oram (1976) makes some interesting, although at times 
seemingly contradictory, remarks about unemployment and types of 
occupation in Port Moresby. He found a correlation between occupation 
and place or type of residential area. The highest proportion of 
indigenous white collar workers in 1966 were from the urban villages, 
and no one from these villages worked as non-skilled workers. Most of 
the workers in the older settlements had skilled or semi-skilled 
employment, while workers from the newer settlements of Goilalas and 
New Guineans were in unskilled work. Oram stated, "There was full 
employment almost continuously from 1945 until the late 1960s" and 
blamed the influx of men from the Highlands for the unemployment since 
that time. He also stated that in 1964 Ryan found that 20 per cent of 
Toaripi men in Port Moresby were unemployed and that, in 1967, 
Salisbury and Salisbury (1970) found 16 per cent of Siane migrants in 
Port Moresby were unemployed.
In 1974 I found that 30 per cent of Gumini men in Port Moresby
were unemployed, but in the Five Mile settlement the figure was just
under 20 per cent.^ If women are included the figure goes up to 
18 1940 per cent. The lack of an economic role for Gumini women, many
"Money clubs" comprise workmates who put most of their pay into 
a kitty each fortnight, and each fortnight one member takes away the 
kitty.
^ 1  have included the self-employed man and self-employed woman 
in the percentage of unemployed since, in the case of the former, his 
income source was illegal and in the case of the woman it could be 
argued that hers was unpaid labour.
18See Footnote 17. This categorises home care and child care as 
not being a form of employment.
19In some instances I am not sure whether the figures given by 
Oram (1976) are for men only or for men and women. I tend to think 
they refer only to men in the workforce.
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of whom were not in Port Moresby of their own choice but because of 
the wishes of their husbands, had a considerable deleterious effect 
upon the women. Not only were they bored and uncomfortable in the hot 
Moresby climate and a social environment that they felt to be hostile 
towards them; they were deprived of one of their most important 
sources of self-esteem, the provision of food for their family and for 
their husband's gift-exchange activities.
At Five Mile Ridge, all the households containing children with 
their mother had at least one man in paid employment. Two children 
were living with their fathers, their mothers being in Gumini. In 
one of these households there was no employed member. This was one of 
two households in the settlement which contained no one in paid 
employment. Many Gumini men were unable to fulfil their urban 
economic role, but this did not disadvantage them in their 
relationships with other Guminis. There was no stigma attached to 
being unemployed: no loss of kinship rights because one could not 
meet traditional obligations of reciprocity for gifts of food or 
money because they were not fulfilling the new urban economic role of 
men. This was no doubt a consequence of the fact that so many Gumini 
men and women could not find work, and when people were sacked, in 
most instances, they had no understanding as to why they had been 
sacked. Another possible reason could be that this role has no direct 
parallel in Gumini traditional social organisation and thus 
traditional sanctions did not apply to a new, innovative role of men 
having to provide for day-to-day subsistence. Because of the ethic of 
sharing within a kin group, of carrying out joint rather than 
individual enterprises, the quality of life for the unemployed and the 
employed Gumini man in Port Moresby was almost identical, a fact which 
might have been a disincentive for some to look for employment.
There was no unemployment allowance in Papua New Guinea. 
Unemployment was a means of maintaining, even strengthening, 
intra-group ties as it made group members dependent upon one another 
for food, shelter and other daily necessities. He who is employed 
today may be unemployed tomorrow and vice versa but there were some 
long-term unemployed who were probably unemployable. The consequence 
of this type of social organisation was that few wage earners were 
able to save money; even those men with steady employment had to rely 
on others in employment in time of crisis, for an air fare home for a
Opposite Page 87
Photograph 2: General view of the Gumini shanty settlement of Rubbish 
Six Mile.
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funeral or for the payment of a police fine. This might have been a 
reason for the popularity of the money club; it provided the only 
opportunity for a man to have, albeit only briefly, the joy and the 
power of controlling a small amount of capital, a lump sum of money.
All of the 12 children and 40 of the adults living at the 
Five Mile settlement came from the same area in Gumini, namely Dirima. 
This is an area close to the Gumini Patrol Post and to the main Roman 
Catholic Mission Station for the Gumini Sub-District. The first 
school in the Sub-District was at this Mission Station.
Fifteen adults came from Omdara, whose people spoke a different 
dialect from that spoken by the Dirima majority. Eight people came 
from Orandale, an area close to Omdara, four residents came from 
Omkalai, one woman from Orima, one from Obal and one, a wife, came 
from Kerowagi, a station some 25 kilometres from Gumini in another 
Sub-District and language group. All these people were linked to at 
least one other person in the settlement through either blood or 
affinal ties (see Table 3.2).
When I asked how Guminis came to be living at Five Mile Ridge I 
was told that the first Gumini man to live there had been a domestic 
servant for an expatriate living in the suburb at the foothill of the 
ridge. The expatriate's house had no servants' quarters. At this 
time there were only a few people living on the ridge. Later, other 
Guminis found the necessary scrap materials and made houses or 
cubicles on the ridge near that of the domestic servant. These houses 
are all deemed to belong to someone and when one became vacant it was 
sold to another Gumini or group of Guminis. No one had considered the 
question, nor knew the answer, as to whom the land itself belonged to. 
There was no Motuan or Koitabu village nearby, only expatriate houses. 
The land was not being used. In the urban environment the Guminis did 
not query the matter of land ownership.
20Rubbish Six Mile Settlement (see Appendix IVA)
Two hundred and ninety-two adults and 20 children resided at this
21settlement at the time of the study. Of the adults, there were
I use the name used by the Guminis. Garnaut, Wright and 
Curtain (1977) used the name "Ragamuga" in their work on incomes, 
employment and migration in Papua New Guinea towns (see Photograph 
No. 2).
The number fluctuated during the four-year period. My census 
was carried out over a 24-hour period in 1972.
21
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TABLE 3.2
PLACES OF ORIGIN OF THE RESIDENTS OF TWO GUMINI SQUATTER 
SETTLEMENTS3 IN PORT MORESBY IN 1974
Total Number Settlement A Settlement B
Adults Children Adults Children Adults Children
Amiagour 2 0 2 0 0 0
Buli (Bure) 20 3 18 3 2 0
Deri 8 0 8 0 0 0
Diane 1 0 1 0 0 0
Dirima 54 12 14 0 40 12
Dom 1 1 1 1 0 0
Dulai 9 0 9 0 0 0
Goilala, Central 
Distr-» et 1 0 1 0 0 0
Gumini 1 0 1 0 0 0
Kerowagi, Chimbu 
District 1 0 0 0 1 0
Kilau (Klau) 29 0 29 0 0 0
Kua 2 0 2 0 0 0
Mokiage (Mokiagi) 22 1 22 0 0 0
Mul 60b 2 60 2 0 0
Nomane 6 0 6 0 0 0
Obal (Opal) 3 3 2 3 1 0
Olui 13 3 13 3 0 0
Omdara 52C 0 37° 0 15 0
Omkalai 8 3 4 3 4 0
Orandale
(Olandare) 8 0 0 0 8 0
Or ima 38 2 37 2 1 0
Termini 2 1 2 1 0 0
Yani (Iani) 20 2 20 2 0 0
Yobai 3 0 3 0 0 0
Total 364 33 292 21 72 12
Guminis do not live in villages, but in scattered settlements.
^Includes one couple who lived in Boroko during the week and came to 
the settlement every weekend.
cOne of the empty houses was normally occupied by a couple who were in 
the Highlands on holiday. The husband came from Omdara and the wife, 
a bisnis-meri, came from Minj.
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TABLE 3.3
PLACES OF ORIGIN OF THE ADULT FEMALE RESIDENTS 
OF TWO GUMINI SETTLEMENTS IN PORT MORESBY IN 1974
Both Settlements Settlement A Settlement B
Amiagour 1 1 0
Buli 3 2 1
Dirima 5 0 5
Dorn 1 1 0
Goilala 1 1 0
Kerowagi 1 0 1
Kilau 3 3 0
Mokiage 1 1 0
Mul 2 2 0
Obal 2 1 1
Olui 4 4 0
Omdara 8 4 4
Omkalai 3 1 2
Orandale 1 0 1
Orima 8 7 1
Termini 1 1 0
Yani 2 2 0
Yobai 2 2 0
Total 49 33 16
257 men and 35 women, a ratio of more than seven men to one woman. Of 
the 257 men, 108 were single or widowers, 147 were married, while for 
two their married status was uncertain. No one claimed to be 
divorced.
The style of house was similar to that of the houses on Five Mile
22Ridge. There was no piped water, sewage or power, but the general 
appearance of the settlement was very different to that of Five Mile 
Ridge. The houses are scattered in approximately 20 clusters in the
The residents claimed that shortly before my first visit to 
Rubbish Six Mile they had collected $100 and given it to a plumber who 
said he would put in piped water for them. This was the last they saw 
of the money.
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bottom of a low, level valley with hills on three sides and
Port Moresby's rubbish dump on the fourth side. All the people living
in the settlement are either Guminis or married to Guminis.
There were two entrances to the settlement. One was across the 
rubbish dump, situated off the Rigo Road, about one mile from the 
Six Mile Trade Stores. The other was over a steep hill behind the 
Boroko High School, which brought the people out to a group of 
tradestores in Boroko known as "China Town". This was the route used 
by most people when going into the city.
There were few trees but plenty of kunai grass in the valley and 
many of the women had small gardens of vegetables and peanuts. The 
latter were mainly for sale in the market. There was no creek in the 
valley, and crops often dried out in hot, dry weather. A few of the 
unemployed men also did some cultivation of food crops.
Almost AO per cent of the men living at Rubbish Six Mile were 
unemployed, a figure which would be higher if those self-employed who 
were working illegally were not considered to be employed (see 
Appendix IVC). While Five Mile Ridge was a major source of housewives 
for my study, Rubbish Six Mile was a major source of bisnis-meris. Of 
the 35 women living at Rubbish Six Mile, 23 were working as 
bisnis-meris, two had wage employment and one was earning considerable 
amounts of money from the sale of garden produce. There was only one 
bisnis-meri at Five Mile Ridge, and she lived there only 
intermittently.
Some Guminis liked living at Rubbish Six Mile because of its 
inaccessibility and the fact that only Guminis lived there. They felt 
secure, away from the interference of outsiders, including the police. 
The Guminis claimed that they took over the settlement from the 
Goilalas at a time when many Goilalas fled the city after a riot 
involving the Goilalas and another Papuan group in the city. One 
Gumini local leader claimed to have a "paper" which ceded the land to
the Guminis but was never able to produce it. The original owners of
the land and possibly in law, still the owners, were, I was told, the 
Koari people who today are found in the hills around Sogeri.
Low Cost Housing and Servants' Quarters
At the time of my research there were 65 adult men and 1A adult
Gumini women living in low cost housing around Port Moresby and 50 men
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and six women lived in domestic servants' quarters. Such
accommodation usually consisted of from one to four rooms with a cold
water tap and shower, and electric power. Power in servants' quarters
was metered jointly with that of the main house in most instances. In
the low cost Housing Commission housing the power was frequently cut
off due to non-payment of electricity bills and, less frequently,
water might be cut off for the same reason.
There was little or no furniture in these houses. People usually
sat and slept on the cement floor on mats. Low cost housing was
allocated only to a married man who had a wife with him in the city;
servants' quarters were allocated to anyone the owner or tenant of the
main house chose. In both cases a number of kinsmen were likely to be
residing with, or visiting, the person to whom the house had been
allocated, often as long-term, non-paying guests. Some employers
forbade anyone other than the servant and his/her spouse to live in
the house, but it required constant vigilance to keep visitors away;
and it was almost impossible for the legitimate occupier to regulate
his visitors himself due to the traditional custom of hospitality.
The following gives but one example of the type of overcrowding that
occurred in rented, work-connected housing:
A Gumini man and his wife whom I knew very well were 
allocated a three-bedroom house. They had six children.
Before they moved in the children went to the house and put 
posters on the walls of the rooms they expected to occupy 
and the girls put curtains up at the windows. Before the 
family itself moved in two young Gumini men moved in saying 
they were looking after the house. They never moved out.
At the weekend after the family moved in four other Gumini 
men came to stay and never moved out. They had just arrived 
from Gumini and were kinsmen of the husband. Then a married 
couple arrived, claiming they had nowhere else to stay. The 
older children slept in a different room each night and the 
wife frequently slept on the floor of the sitting area of 
the house with her infant daughter (see Appendix V).
A number of the bisnis-meris lived in low cost housing but there
was only one living in servants' quarters. Only rarely was business
carried out at the house because it was thought that the customers,
either because of their sheer numbers, or because they might be
quarrelsome after drinking, could attract the attention of the police.
These figures do not include people living at Sogeri. They 
fluctuated from day to day, and these are representative figures 
collected for me by Guminis themselves.
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In the chapter that follows I shall describe the development, 
incidence and life of the bisnis-meri in Port Moresby. In Chapter 5 I 
shall look at the life of Gumini women living in Port Moresby who were 
not working as bisnis-meris.
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CHAPTER 4
THE GUMINI BISNIS-MERI
If you become a bisnis-meri you can go around Moresby in a 
car; if you don*t become a bisnis-meri you will go around on 
foot.
INTRODUCTION
The term "bisnis-meri" first came into use during the early 
1970s. It referred to a specific type of sexual entrepreneurship, and 
to the women involved in it, that was taken up by some of the women 
from Gumini who were living in the city at that time.
The term did not come into general use by the community, no doubt 
because this particular form of sexual entrepreneurship was not widely 
practised among the various ethnic communities making up the 
population of Port Moresby. Those that did, the Goaribaris and 
Goilalas, were satisfied to use the general terms pamuk-meri and 
pusim-meri to refer to their women involved in prostitution in Port 
Moresby when conversing with people who did not speak their 
vernacular. The pidgin terms pamuk-meri and pusim-meri both have 
derogatory overtones of a similar nature to the English word 
"prostitute".
By the mid-1980s the term bisnis-meri had fallen into disuse,
although the activity and system it described had not. It was
replaced by the term "two-dollar-meri", and still later by
two-kina meri which did not have the combined laudatory and
2condemnatory content of the previous term. It was uncompromisingly 
contemptuous, but it seemed that Guminis still felt a need to 
distinguish between their form of sexual entrepreneurship and that of 
others.
I mentioned in Chapter 2 another type of sexual entrepreneurship, 
somewhat less commercial in nature than the bisnis-meri, in which some
Translation from Pidgin. Dombia to a small gathering of Gumini 
women, some of whom had just arrived in Port Moresby.
This change occurred at a time when increasing numbers of 
Guminis were becoming involved with fundamentalist Christian Churches 
from the United States and becoming more aware of community attitudes
2
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Gumini women were involved from time to time, the pasindia-meri.
This type of sexual entrepreneurship was specific to the Highlands 
Highway, and did not occur in Port Moresby.
There were other types of prostitution operating in Port Moresby, 
including one woman working from her own home, usually restricting her 
clients to men she knew. There were no brothels, but some girls 
visited, or were employed in, nightclubs, sports clubs or hotels for 
the purpose of finding clients (Hart, 1974). These were mainly young, 
unmarried women. A few Papua New Guinean women had been trained in 
the art of entertaining men, expatriate and the Papua New Guinean 
elite, and worked as callgirls, sometimes for themselves, but often in 
conjunction with Papua businessmen in the city. One such told me she 
had been to Africa and Europe as a travelling companion to a 
politician.
At the time of my research there were no Gumini women in Port 
Moresby with the degree of sophistication necessary to enable them to 
work as bar-girls and the like. Nor did they have sufficient freedom 
in the urban environment of Port Moresby to be able to work 
independently of a male partner. The bisnis-meri was a very 
commercial and very successful type of sexual entrepreneurship aimed 
primarily at the indigenous market for sexual services.
The term bisnis-meri was used to denote both the activity 
and the female participant. At the time in the early 1970s that the 
term bisnis-meri first became used by the Guminis in Port Moresby, the 
only entrepreneurial activity carried out by women in the city was 
small-scale trading in fruit and vegetables which women had grown 
themselves and sold directly to the consumer. This activity was not 
of sufficient significance at the time to give rise to a Pidgin term 
to refer specifically to this activity. The term bisnis-meri had a 
specialised meaning, referring only to the particular form of sexual 
entrepreneurship involving Gumini women in Port Moresby.
Bisnis-meri indicated that the entrepreneurial and female aspects 
in the mode of operation, dominated the Guminis1 interpretation of the
The Pidgin word pasindia, derived from the English word 
"passenger", was expanded to indicate not only people being 
transported in a vehicle or aeroplane, but to include anyone away from 
home for purposes other than work, and who were therefore dependent on 
others. The term pasindia-meri had the specific meaning described 
above perhaps because in the 1960s very few women left their home area 
other than pasindia-meris.
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of the activity, rather than sexual or moral considerations of the 
activity. The great financial reward that came as a result of 
participation in the activity at a time when there was very little 
money in the Gumini community in Port Moresby or elsewhere, made a 
very great impression on the minds of Guminis, both the participants 
and the onlookers.
To be involved in bisnis, to have a bisnis of one's own, was the 
dream of every Gumini man in the 1970s, although few succeeded (see 
Chapter 2). Finney (1971) found this to be a characteristic of Papua 
New Guineans in general. Business was seen by the Guminis as the 
means, probably the only means apart from the use of political power, 
to acquire wealth and the material benefits of the modern world. 
Messianic Movements as a means of obtaining Western goods have not 
been a major feature of Highlands societies. Successful Goroka 
entrepreneurs working in their home areas found the greatest success 
in entrepreneurial enterprises came from a judicious balance of 
political power and leadership with modern business techniques 
(Finney, 1969, 1973).
The term bisnis has only favourable connotations for the Guminis. 
Its use to describe a particular form of sexual entrepreneurship 
indicated approval and admiration for an activity that brought in so 
much money for those involved, to the benefit of themselves and their 
kinsman. The use of the term indicated the importance of the 
commercial side of the activity to the Guminis. In contrast, the 
Guminis did not see the other form of sexual entrepreneurship with 
which they were familiar, the pasindia-meri, as having the same 
economic significance. What money or other earnings the 
pasindia-meri gained were, for the most part, used by the woman 
herself for her own purposes as she was unattached at the time. This 
was because it occurred at a time when the young woman did not have 
other obligations to fulfil.
The role of the bisnis-meri was to make money, and more money.
The money would be distributed for the most part along the same lines 
that wealth derived from women was distributed according to 
traditional custom. The earnings went to the man in Port Moresby who 
controlled the bisnis-meri, men who had the rights in her sexuality.
No bisnis-meri in Port Moresby worked or lived alone; she always had a 
male proprietor. She was indispensable, but she did not play the 
dominant role that the term bisnis-meri implies. Why then use the
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word meri to describe this activity? And why was the male proprietor 
never termed a bisnis-man?
There are a number of explanations, all consistent with the 
hypothesis that the men involved in the activity, for their own good 
reasons, did not wish to draw attention to their role. In this they 
were successful in that few people in Port Moresby knew how 
prostitution among the Guminis in Port Moresby was organised. When 
the women were arrested under the Vagrancy Act the women made no 
reference to their male associates. This was a consequence of a prior 
arrangement between the man and woman, for most of the men involved 
understood that it was against the law, Papuan law, to put a woman 
into prostitution and live off her earnings, although no one could 
tell me of anyone being arrested for such an offence.
The use of the word meri in the term bisnis-meri followed the 
Pidgin tradition of using it in terms for other forms of prostitution 
or promiscuity, terms which were all derogatory in nature. Pamuk-meri 
and pusim-meri are both general terms meaning prostitution; I have 
already referred to the pasindia-meri. It is consistent with the 
ethos of Gumini male thinking, at least within their own social group, 
since all wrong-doing originates with women, that they include meri in 
the name of a new type of behaviour which, at least initially, was not 
socially acceptable.
In Gumini traditional ideology, as explained in Chapter 2, sexual 
intercourse other than for the purpose of procreation was considered 
undesirable, even harmful to men. Gumini men were also aware that 
prostitution was officially disapproved of by Port Moresby society, 
the Government and the churches. Nearly all Guminis claimed 
allegiance to one of the Christian churches with congregations in 
Port Moresby or Chimbu. Including the term meri in the name 
bisnis-meri emphasised the feminine involvement, while seemingly 
denying the involvement of men as clients, proprietors or pimps in the 
activity. It enabled men, on a verbal level, to distance themselves 
from the activity, although on a practical level they might be heavily 
involved. There were no specific terms for the proprietor or his 
role; nor for the clients.
The use of a Pidgin term rather than a vernacular one, even 
though its use is limited to the Guminis, identifies the activity with 
the urban situation. There were no bisnis-meris working in Gumini.
There was very little actual business activity involved, the demand
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Photograph 3: Two of the younger bisnis-meris at Rubbish Six Mile, 
with shanty house in the background.
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being so great, and spontaneous, but what there was, was not in fact 
performed by the woman. Her role was to provide a service, the male 
partner collected the money and spent it as he saw fit. The term 
bisnis-meri encapsulates very well the ambivalence in the attitude of 
Gumini society at large to this form of sexual entrepreneurship in 
Port Moresby in the 1970s; both admiration and condemnation.
Admiration because of the high earnings; condemnation which came in 
part from the views towards prostitution of other societies in 
Port Moresby, including the Christian view (I found this difficult to 
assess) but which stemmed mainly from conflict with traditional 
practices and attitudes and condemnation of a woman having multiple 
sexual relationships. These traditional attitudes were concerned with 
rights in a woman and her sexuality, in contrast to modern Western 
ideology, which deems that sexual relationships should be sanctioned 
by love and/or marriage rather than by direct payment, or to the early 
Christian view that sexual relationships should take place only within 
the sanctity of marriage, for the purpose of procreation, a view still 
held by some churches. On an individual basis, condemnation from 
within Gumini society could be mitigated if certain precautions were 
taken, and obligations fulfilled, in accordance with traditional 
Gumini social order to compensate those people with rights in the 
woman who were not directly involved in her bisnis-meri activities.
In the early 1970s, the bisnis-meri was a form of deviance. A 
question that needs to be asked is, who were the deviants: the woman, 
her proprietor, and/or her clients?
A DAY IN THE LIFE OF A BISNIS-MERI
A brief description of the day-to-day activities of the 
bisnis-meri and her proprietor provides a qualitative backdrop for the 
descriptive and statistical material relating to the bisnis-meri which 
follows. The pattern of conduct was very much the same whether the 
couple lived in the large shanty settlement described in Chapter 3, in 
the "self-help" suburb of Morata, or in domestic servants' quarters. 
Sunday was a day off for all bisnis-meris. There was also no work 
when it rained, when a woman was menstruating, was known to be 
pregnant, or was ill (see Photograph No. 3 of two bisnis-meris).
The working day began early, at sunrise. Breakfast, if any, 
consisted of cold food left over from the previous day, rice, bread or 
fruit. If they lived in a house with electricity or a kerosene cooker
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Photograph 4 Working conditions were not comfortable. This was a 
rocky depression lined with dry grass at Paga Point.
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there might be sweet black tea to wash it down. Those women who had
been working in the business long enough might have a change of dress
or blouse. Prostitutes in Port Moresby were often identified by their
brightly coloured clothes. Others wore the same clothes they had4slept in and worn the previous day or days. Then, usually carrying a 
5bilum, and possibly an umbrella, the bisnis-meri would set out with 
her male partner, a husband, brother or father, and perhaps some of 
his kinsmen, for one of the known work places in the suburbs or city. 
Those who came from the shanty settlement might stop at a tradestore 
for some food or drink en route to work.
The workplace was usually an area or patch of long, uncut kunai 
(Imperata) grass, preferably under a large mango or other shade 
tree. The Guminis usually avoided those areas where Papuan 
prostitutes were working. Another favoured spot was amongst large 
rocks on the foreshore of a headland to which there was access only 
via a long, exposed path from a popular beach. Small "roofs" 
constructed of kunai grass and plaited coconut fronds afforded some 
protection from the sun and a modicum of privacy among the rocks (see 
Photograph No. A).
The male partner, or proprietor, who walked the streets and 
waited at the workplace with his bisnis-meri, did not see his role as 
a procurer or protector. There was no need for procuring or 
salesmanship in a situation where the demand was so great. The market 
seemed insatiable. A number of times I was told that as the woman 
walked along the road men just came from anywhere and followed her to 
a suitable workplace.
The Guminis saw no need for any special form of protection for 
the bisnis-meri. Indigenous women, whether involved in sexual 
entrepreneurship or not, do not go around Port Moresby on their own 
and many would feel insecure if left alone in a house. Bisnis-meris 
felt no need for any protection. The proprietor's role was to collect 
the payment from the clients, thereby ensuring that the bisnis-meri 
did not cheat him by keeping back money for herself, or by giving her 
services free to anyone she might like. Having collected the money he
Washing clothes was a problem in the shanty settlement where 
there was no water. Clothes were usually worn continuously, without 
laundering, until discarded.
A locally made string bag hung from the head and used for 
carrying anything from a baby to vegetables.
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was in a position to decide how it would be spent, but in a few 
partnerships the bisnis-meri did have some say in how the money was 
spent.
The standard fee for the bisnis-meri1s services was $2, but there 
was some variation, depending upon the age and general appearance of 
the client and, to a lesser extent, upon the age and appearance of the 
bisnis-meri. The clients came from any of the tribal, occupational or 
educational groups in Port Moresby but were almost all indigenous.
After what was usually a hard day's work for the bisnis-meri, the 
couple would start their walk back home at about A.00 p.m. The 
proprietor would have spent most of the day talking to, and gambling 
with, other proprietors or some of his unemployed kinsmen who had 
accompanied him on his working trip. They would probably stop at a 
trade store at four-mile, six-mile or "China town" to buy food for the 
evening meal. They might also stop at a tap stand in the garden of an 
expatriate's home to have a soapless wash and fill a bottle of water 
for cooking purposes. Once back at their house, either the woman or 
one of the unemployed kinsmen would prepare an evening meal, usually 
comprising rice with tinned meat or tinned fish, but sometimes, 
usually on a Friday evening, including some frozen meat. Some played 
a transistor radio; a few had electric light, a hurricane light or 
improvised lamp or candle; others sat and talked in the dark until, 
one by one, they fell asleep.
The women found it very hot walking the streets of Port Moresby, 
few of which had been planted with trees to provide shade for the many 
pedestrians. Towards the end of my research period some of the people 
living at Rubbish Six Mile settlement had built a small room, a 
cubicle, at the side of, or under, their shanty house. These were 
used mainly for Gumini clients, for few men from other places would 
dare to go into the settlement. One of the most successful of the 
bisnis-meri partnerships moved to a house on the edge of the 
settlement, near to one of the two ways into it, and built a cubicle 
to facilitate clients coming from outside the settlement, as well as 
for Gumini clients. This enterprising couple has had a succession of 
second-hand cars which they used to go around the town from one open- 
air workplace to another and down to the wharves, where they found a 
lucrative trade among Asian seamen.
In spite of their relatively very high earnings the style of life 
of the bisnis-meri and her associates was very little different from
that of other Guminis living in Port Moresby. The social and
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psychological restraints which maintain egalitarianism in the 
lifestyle of people at home in Gumini still operated to a high degree 
among the people living in Port Moresby. There was less opportunity 
for variation in the degree of power which individual men might have 
in the urban environment than there was in Gumini itself, due to a 
common lack of education and trade skills, and no ownership of land.
METHODOLOGY
I discussed in my introductory chapter the various research 
approaches and techniques employed to study different aspects of the 
Gumini bisnis-meri and her associates and attitudes, and community 
attitudes to prostitution in Port Moresby during the early 1970s. The 
main inquiry technique used for obtaining data on the development and 
practice of sexual entrepreneurship and the bisnis-meri among the 
Guminis was that of loosely structured interviews. Thirty-nine case 
histories were compiled from these interviews, all of which were 
recorded on tapes. Supplementary data were collected from a variety 
of other sources including both planned observations and enquiries and 
opportunities which arose spontaneously from contact with the Guminis 
over a long period of time.
A. Sampling
No formal sampling technique was used. Over a period of time the
data collected covered a 100 per cent sample of the bisnis-meris
working in Port Moresby at any specific period of time towards the 
end of the research. The composition of the sample changed through 
time, some women and their respective partners dropping out of the 
business while others took it up. During the research period the 
number of women involved gradually increased overall. Initially there 
were five bisnis-meris working in Port Moresby while latterly there 
were approximately 25.
B. The Interview Guide
The interview guide (see Appendix I), although in the form of a
questionnaire, was used very much as a guide rather than as a
questionnaire. Its main purpose was to ensure a core of comparative 
data for each of the couples studied, but without it being applied so 
rigidly that relevant, and frequently revealing, data that were 
specific to each couple were overlooked. In the initial stages this 
research was very much exploratory in nature. The approach used was
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facilitated by the fact that all the interviews were conducted jointly 
by the same two people, myself and my liaison person, Kumulgo.
The interview guide was designed to assist both the liaison 
person and myself to obtain a record of: (1) individual and (2) 
social factors which might have contributed to the establishment of a 
bisnis-meri relationship of either or both parties to the 
relationship; and (3) to obtain data on the day-to-day practice and 
problems of being in the occupation of bisnis-meri.
C. The Liaison Man
As detailed in my introduction, this man was a Gumini living in 
Port Moresby who had been known to me for some ten years. He was the 
head of a lineage, none of whose members at the time of my research 
was directly involved in bisnis-meri activities. He was an unofficial 
leader and counsellor to many of the Guminis living in Port Moresby, 
and was concerned about the reputation that he perceived was being 
given to Guminis as a consequence of the increasing number of 
bisnis-meris. He considered the practice to be against the moral and 
social code of both Guminis and the people of Port Moresby.
The presence and assistance of this person, both for finding the 
bisnis-meris and in carrying out the interviews, was invaluable. The 
people trusted him and, because he trusted me, they also trusted me.
He knew how to introduce me so that they would be relaxed. Because he 
knew so many of them personally his presence acted as a check on 
people omitting useful information or contriving to fabricate tales in 
order to impress or deceive me.
The interviews were conducted in Pidgin, but many side remarks 
were made in Golim or other Gumini languages. After the interviewees 
had departed the liaison man and myself would go over the recorded 
interviews. Information might be clarified or discussed, giving rise 
to new insights on my part into Gumini behaviour, attitudes and 
thinking. Frequently he could vouch for the truth of the statements 
made, and only one interview had to be rejected on the grounds of 
untruthfulness. On the one occasion that I conducted an interview 
without the liaison man, due to his unavailability, I did not consider 
it to be successful. No one was relaxed, including myself.
D. The Interviews
It was not always easy to locate a particular bisnis-meri and her 
partner and ask them to give up some of their valuable working time to
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come and answer what, I knew, would be to them stupid questions. I 
could find no practical alternative to interviewing during the day, 
during their working hours. Conditions at the Rubbish Six Mile 
settlement were such that it would be unsafe to visit or stay 
overnight. There was no water or power, and many unpleasant dogs were 
left to roam after dark. Some of the people living there were 
criminals who might have suspected my motives for being there.
Guminis themselves did not go far from their house of residence during 
the hours of darkness. Sunday, the only day of the week that the 
bisnis-meris did not work, was visitors day, the day when single or 
unattached men, including men whose wives were in Gumini, visited each 
other and the homes of married couples in Port Moresby. Interviewing 
would have been impractical.
In order to make the interviews attractive to the interviewees I 
frequently took them to my home and provided refreshments, something 
which the women in particular appreciated. They felt very keenly the 
stigma associated with their occupation: the fact that society at 
large condemned them as deviants. They were delighted to find an 
"outsider" who did not spurn them as tainted individuals.
Initially, until I understood how the business was organised, I 
had wanted to interview the women alone, at my house. Such an 
approach was never taken, on the advice of Kumulgo, the liaison man.
I interviewed couples together, or groups of four or six people, 
again at the suggestion of Kumulgo. "They have no shame amongst 
themselves," he said, "They like talking together about how much money 
they make, and if one woman is shy she will forget it when she sees 
the other women talking openly" (translation from Pidgin). Group 
interviews were, on average, more relaxed and free-flowing than single 
couple interviews. Each couple was interviewed twice, and a few were 
interviewed three or four times.
One of the first couples interviewed was the first Gumini 
bisnis-meri and her husband. I had met them both previously in 
different circumstances. The woman was not young, but her charm and 
charisma were unmistakable, in contrast to the dour, and somewhat 
forbidding presence of her husband. The fact that I was seen as a 
friend of this couple gave me an entrée to forming friendly 
relationships with other bisnis-meri partnerships, which was an 
advantage for this part of my research but proved to be something of a 
handicap when, at a later stage, I wanted to interview the regular
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Gumini housewives living in Port Moresby, women who were not working 
as prostitutes.
During the course of these interviews I attempted to conform to 
the Gumini ethic of reciprocity in social relationships not only by 
providing refreshments and transport when the interviews were held at 
my house, but also by telling the interviewees about venereal 
diseases, taking them to the VD clinic if they were willing to go 
there, and discussing family planning. In a few cases I attempted to 
tell them about some of the welfare services provided by the 
government, but the concept was a difficult one for Guminis to grasp.
E. Other Sources of Information
My discussions and advice on venereal diseases, family planning 
and other aspects of Gumini family life and sexual beliefs and 
attitudes sometimes gave rise to unexpected responses that were very 
insightful. Once I had obtained the basic information covered by the 
interview guide I might make innovative suggestions to one or both 
members of a bisnis-meri relationship because of the particular 
circumstances of their situation. Their responses frequently provided 
additional data.
The officer in charge of Port Moresby's major venereal disease 
clinic was an important source of information, as was the liaison 
man, Kumulgo. Spontaneous group discussions sometimes arose when I was 
visiting Rubbish Six Mile, and whenever possible I recorded these. A 
group of young men, on their own initiative, gave me a written list of 
the bisnis-meris living at Rubbish Six Mile, including the locality 
from which they came.
I visited some of the workplaces, went to court hearings where 
bisnis-meris were being charged as vagrants, and visited two bisnis- 
meris in prison. All these visits provided information on the life 
and work of the bisnis-meri in Port Moresby in the early 1970s.
F. Presentation of Data
The presentation of data collected from 37 case histories 
presents some specific problems in that although it is a 100 per cent 
sample, it is not a sufficient number for the basic type of 
statistical analysis. To present all 37 histories individually and 
analyse each in terms of individual behaviour and group behaviour 
would be a very lengthy process in which significant manifestations 
might become swamped and overlooked in a sea of words. The method of
Opposite Page 104
Photograph 6 An elderly bisnis-meri partnership.
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presentation that I have chosen is a compromise between these 
two approaches, with the intention that the data can be analysed from 
the perspective of either individual or social behaviour. The 
statistical data will be enlarged with anecdotal material relating to 
relevant individual or social behaviour.
RESULTS: DATA AND INTERPRETATION OF THE CASE HISTORIES
The case histories refer to 37 women working as bisnis-meris, and 
their 42 associates. One man had three bisnis-meris working for him 
for part of the research period. The data collected included 
information on the social characteristics of the bisnis-meris and 
their relationships with the people with whom they were working, and 
the social and physical environment that they experienced in Port 
Moresby. In the course of presenting and discussing these 
relationships and characteristics I look at the specific circumstances 
that led individual women into the role of bisnis-meri and provide 
insights into how the Guminis of the 1970s perceived their social 
world.
A. Age
Ages were judged from physical appearance since none of the women 
or men had records of their date of birth.
There were no really young women in the sample, and no women who 
had reached the menopause in the sample. A number of the women 
appeared to be in late middle age, i.e. about mid-forties (see 
Photograph No. 5).
Puberty in Gumini women came late, at about 16-18 years. This is 
consistent with the findings of Malcolm (1969, 1970) among girls from 
Bundi, on the northern border of Chimbu. Guminis told me that in some 
families it was characteristic that girls will have a late onset of 
their "first moon". A girl's first menstruation is marked by a small 
ceremony organised by her father in which a woman relative considered 
to be wise in the ways of women has a role as an educator. Sexual 
intercourse with a prepubertal or post-menopausal woman is considered 
outrageous by the Gumini. This view was consistent with their 
ideology that sexual intercourse for both men and women should be only 
for the purpose of procreation, an ideology that was beginning to 
break down in the 1970s, particularly in the urban situation.
6First menstruation.
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TABLE 4.1
ESTIMATED AGES OF THIRTY-SEVEN BISNIS-MERIS AND THEIR MALE PROPRIETORS
Age (in Years) Bisnis-Meris Proprietors^
Late teens 3 3
20-29 12 11
30-39 13 11
40-49 5 10
50-59 4 4
60-69 0 3
B. Marital Status
In a number of cases it was difficult to assess the marital 
status of the bisnis-meri. Marriage among the Guminis was a process 
comprising a number of separate events rather than a single essential 
legitimising act. Brown (1969), writing about the Kuman, the people 
living to the north of Gumini, considered that the giving of pig meat 
to the bride's kinsmen at a formal ceremony to be the most significant 
act in the marriage process. Group relationships were more 
significant than individual relationships in the whole process, 
regardless of whether kinsmen or the couple themselves had initiated 
the marriage.
In contrast to the traditional marriage, which was still the 
accepted form of marriage in Gumini, in Port Moresby when a man and 
woman cohabited they were considered to be husband and wife. There 
was no distinction made between a mistress and a wife. Whether the 
woman would be considered a wife if she returned to Gumini, either for 
a visit or permanently, would depend upon circumstances. The woman's 
parents would expect some form of contribution from the husband or his 
kinsmen. If the wife was middle-aged and had had no children from the 
union they could expect only a token payment, unless she had earned 
considerable amounts of money for the husband as a bisnis-meri. In 
Gumini, if an elopement occurred the relationship was either ended by 
one or both of the couple's kin groups separating the pair, forcibly
One proprietor had more than one woman working for him, and some 
women changed their proprietor during the course of the study (see 
case histories in Appendix V).
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if necessary, or by being regularised by setting into motion the 
marriage process. It was a situation which could lead to tribal 
warfare if it was not settled quickly, to the satisfaction of both kin 
groups.
I classified 29 of the bisnis-meris as working in partnership 
with their current husband. In all cases the individual man and woman 
claimed to be husband and wife, but in four instances there was some 
doubt as to whether the Gumini community in Port Moresby considered 
them to be married. In these cases there was some ambivalence in 
people's views once the question was raised. One such case was that 
of Anna and Kaupa:
Kaupa had been living in Port Moresby for some years. He 
went home for a visit and was attracted to Anna, a woman who 
had had no children. He and Anna made plans to come down to 
Port Moresby together and start up in the business of sexual 
entrepreneurship. It was Kaupa's idea. He comes from the 
same village as Dombia and knew of her financial success.
Anna, who had always been promiscuous, readily agreed. No 
brideprice was paid, but they consider themselves to be 
husband and wife.
Anna's kinsmen in Gumini and Port Moresby were very angry.
Those in Port Moresby were regularly given presents to 
discourage them from making trouble (Case History No. 2).
In my sample there were three divorced women and five single
girls, two of whom "married" during the research period. There was no
payment of brideprice, no exchange of gifts or other public
demonstration of the coming into being of a marriage relationship
between the two people concerned other than their both living in the
same house and calling each other husband and wife. This contrasts
with traditional marriage in which cohabitation of husband and wife is
not an aspect of the marriage process.
Two of the married women in the sample were not working with
their husbands. One had been abducted and brought to Port Moresby by
another man to work as a bisnis-meri (Case History No. 36). The other
married woman not working with her husband had been seduced, but
eventually returned to her husband.
Mol and Mulai, an elderly couple in their fifties, presented 
themselves at the initial interview as man and wife. They 
had been in Port Moresby for one month and were not known to 
Kumulgo. The story given at that interview by Mulai was 
that Mulai had had paid employment in Port Moresby and that 
their youngest child was at school in Port Moresby. It was 
now many years since Mol last conceived and they considered
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it unlikely that she would conceive again. Mulai either 
lose or gave up his job, and, according to him, he and Mol 
talked the matter over and decided that the best way to make 
some money was for Mol to work as a bisnis-meri. Mol 
stressed the point that a wife has to obey her husband.
This story represents a situation which was seen by many 
Guminis to be an acceptable reason for a woman to work as a 
bisnis-meri.
At the second interview the true story was given after Mol’s 
daughter and son-in-law contacted me and the liaison man.
Mulai had seduced Mol in Gumini and brought her to 
Port Moresby to work as a bisnis-meri. It seems that she 
did not know that this was his intention. In order to 
persuade her to come to Port Moresby with him he had had to 
agree to bring her youngest child and put him in school in 
Port Moresby. Mol's daughter and son-in-law lived in g 
Port Moresby. They had threatened to take Mulai to court 
when he went to Gumini.
At the third interview with Mol and Mulai it was obvious 
that Mol was ill, although she denied it. The following 
week she went to the hospital where a heavy venereal 
infection was diagnosed. Shortly after her treatment was 
completed they both returned to Gumini, frightened by Mol's 
illness which they believed was due to sorcery by her 
relatives. They were also influenced by a talk given by 
their Member in the House of Assembly. He talked of the 
disgrace the bisnis-meris were bringing to the people of 
Gumini, and told women to return to Gumini and he would find 
new husbands for them. Four months later Mulai was back in 
Port Moresby with a new "wife". She was working as a 
bisnis-meri (Case History No. 20).
For the purposes of my research I am taking the approach of 
interpreting social relationships in terms of the way they were 
presented to me by the people concerned. For all practical purposes 
this was the way they were functioning at the time of my study. Thus, 
in the above case, Mol and Mulai were classified as married even 
though she had been seduced and had a formal husband in Gumini. Her 
relatives might not accept this fact in one sense, and were 
threatening to take Mulai to court if he returned to Gumini, but in 
the meantime, while Mulai and Mol were in Port Moresby, they, as well 
as the community, accepted Mol and Mulai as husband and wife. In 
Gumini social organisation and concepts there is no role or concept 
equivalent to that of the mistress in Western society.
They were referring to the Gumini traditional court. They did 
not know of any other way of resolving such a problem either in Port 
Moresby or in Gumini.
8
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Photograph 6: A leading and charismatic bisnis-meri with her husband 
partner (on her left) and men of his lineage group, 
some of whom always accompanied the couple at work and 
at home.
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C. The Bisnis-meri Partnership
There was only one bisnis-meri who did not have a regular partner 
who worked with her. This was a part-time bisnis-meri who joined 
another woman and her partner when she went into town to work as a 
bisnis-meri. Her husband had another wife in Port Moresby, one who 
was employed as a domestic and who was provided with a house by her 
employer. The husband lived at the house with this wife and their 
children. Yalimba, the part-time bisnis-meri, had no children. Her 
husband claimed that he wanted Yalimba to give up her work as a 
bisnis-meri, but that she would not heed him. It is unlikely that a 
marriage would continue in such circumstances if the husband genuinely 
wanted his wife to desist (Case History No. 33).
Table A.2 shows that all the proprietors were either husbands or 
kinsmen. In Gumini social organisation male relatives have both
TABLE A.2
RELATIONSHIP OF PROPRIETOR TO BISNIS-MERI
Number
Husband 27
Brother 6
Cousin-brother 1
Father 3
Uncle 3
Various other kin 2
Abductor 2 *
*Also included as husbands.
duties towards their female relatives and specific rights flowing from
such relationships. Brothers, if they are of suitable age, or
alternatively cousin-brothers, represent both their own interests and
those of their sisters. Without a husband or male relative, something
9which in practice is inconceivable, a woman has no social identity. 
The situation is remedied by marriage or adoption. To a lesser extent
It might occur as a consequence of tribal warfare.
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this is also true of men. There is no place, in social terms, for the 
anonymity of the individual in Gumini social organisation.
With the possible exception of the two husband/abductors, all the 
proprietors of bisnis-meris were men who had rights in the 
sexuality of the woman with whom they were working: rights based on 
kinship or marriage. Such rights, when based on kinship, normally 
brought benefits to her kinsmen in the form of a share in her 
brideprice payments, as gifts when children were born to her, or as a 
consequence of exchange relationships with her kinsmen, established as 
a result of the marriage. Further benefits came after the death of 
the woman. The provision of some special service or benefit to the 
woman, such as paying her airfare to Port Moresby, a kinsman put 
himself in a position where he had an immediate and over-riding 
interest in the woman, including her sexuality, over and above that of 
her other kinsmen. This was a situation which enabled a number of the 
proprietors to benefit from trading a kinswoman as a bisnis-meri.
A husband "purchased" the rights in, and to, a woman's sexuality 
when brideprice was paid either by himself or, more usually, on his 
behalf by a group of his kinsmen. Traditionally rights in a woman's 
sexuality meant rights in her procreative services. In a society 
where sexual intercourse was considered harmful to men, sexual 
services in themselves were considered to be of no value. Before 
marriage, a woman's kinsmen had the rights to her potential 
procreative powers. She was a form of investment. At no time did a 
woman have the rights to her own sexuality. Rape was seen as an 
offence against the men who had rights in a woman's sexuality rather 
than an offence against the woman. A woman socialised in such a way 
would be unlikely to see her own body as inviolate, or to view sexual 
relationships as a source of spiritual or physical satisfaction.
In recent years Guminis living outside Gumini came to appreciate 
that, in a different social environment such as existed in towns, 
benefits could be gained from women's sexual, in contrast to 
procreative, services. Those men who had rights in the sexuality of a 
woman, whether she be a wife or a kinswoman, might decide, if the 
circumstances were favourable, to use their rights for financial gain. 
This chapter looks at what these circumstances were that might lead a 
man, and a woman, into a bisnis-meri partnership (see Photograph 
No. 6).
A distinction between procreative and sexual services is that 
procreative services were provided for the benefit of one man, a
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woman's husband, and indirectly his kinsmen, while sexual services 
were sold to many men, men who were not in any form of social
relationship with the woman or her proprietor. Initially the
money gained from the sale of a woman's sexual services was exploited 
by a single individual who had rights in the woman's sexuality, a man
who could be described as both a deviant and an entrepreneur. As time
went on, other men with rights in the woman in Port Moresby and in 
Gumini began to accommodate to the new situation, expecting 
compensation or a share of the earnings.
Some of the bisnis-meri partnerships told me that they sent money 
to the woman's parents every time someone from their area was going to 
Gumini. Parents of one bisnis-meri had demanded payments because, I 
was told, they said that when they had accepted the brideprice they 
had thought that they were getting payment for their daughter to 
"work" for one man (more accurately a group of kinsmen), not for many. 
If she was working for many men then they considered that they were 
entitled to a higher bride price than if she was working for only one. 
When I visited Gumini I met these parents and was able to confirm this 
was the point of view of the parents. This is an example of subtly 
changing attitudes towards sexual relationships by Guminis.
Several couples sent money to the woman's parents as compensation 
for lack of any brideprice payment. Approval of the woman's parents 
was of importance for a number of couples, but ignored by others. 
Dombia and her husband were more or less ostracised by her parents and 
close kinsfolk when they went to Gumini on a visit, but this appeared 
to have no effect upon the couple when they returned to Port Moresby. 
Her brother in Port Moresby was also against this activity (Case 
History No. 10).
In Chapter 2 I described how the roles of husband and wife in 
Gumini society are reciprocating, each partner having specific duties 
and obligations in respect to the other. The institution of 
brideprice is an important element in maintaining balance in the 
reciprocal relationships. The wife's kin might find it difficult to 
repay the brideprice, which they would be expected to do if she failed 
in her duties to her husband or ran away without adequate reason. If 
a man loses his wife in circumstances where his kinsmen agree that he 
has failed in his duties as a husband, an extremely rare occurrence, 
he and his kin are likely to lose the woman, their brideprice and 
possibly the man's children.
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The payment of a woman's airfare from Gumini, and the fact that
if she is to return to Gumini her return airfare has to be paid by 
someone as she herself would never have the money to pay it,^ has 
something of the same stabilising effect as does brideprice. The man 
who paid the airfare, or on whose behalf it was paid, obtains rights 
in a woman which it is difficult for others to challenge.
Traditionally a wife's role involved economic, procreative and 
child-rearing activities. A wife who failed in duties in respect to 
any of these activities was likely to be divorced without repayment of 
brideprice demanded, unless she had some special qualities which the 
husband appreciated and did not wish to lose. My research 
demonstrated that the possibility of involvement in sexual 
entrepreneurship had added a new dimension to the Gumini husband/wife 
relationship, an alternative source of satisfaction for the husband 
and a means for the wife to compensate for any inadequacy in her 
procreative services.
I explained in Chapter 2 that, according to Gumini beliefs, if a 
wife did not bear her husband any children the blame lay with her.
She did not want to rear his children. In the late 1960s, instead of
divorcing her he might use her sexual services as a bisnis-meri in 
Port Moresby and gain money in place of children. Feelings of 
inadequacy and having failed in her duty through having no children, 
or too few children, combined with the fact that she may have no means 
of returning to Gumini meant that those wives who wished to resist
becoming a bisnis-meri are unable to do so.
Aluwai had come down to Port Moresby to join her husband 
after he had sent the money for her airfare. Her husband, 
Kaupa, was unemployed. She had been in Port Moresby for 
two months when I first met her and she did not know her way 
around the town. She had had no children. She said she did 
not like being a bisnis-meri because it was hard work 
walking around in the hot sun. She claimed that her husband 
was not buying anything for her with the money she earned. 
(Kaupa was not present at this first interview which was 
held at Rubbish Six Mile.) But, she said, Kaupa had paid a 
large brideprice for her and she had given him no children.
A wife must do what her husband wants, Aluwai told me (Case 
History No. 15).
Only one bisnis-meri (Case No. 11) paid her own airfare. She 
used money from the sale of coffee beans.
■^Willie (Case History No. 28) pointed out that traditionally it 
was not such a problem as it is today if a wife had no children, or 
only one child. The husband could marry another woman.
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Erkina had been in Port Moresby for about four years; her 
husband, Bari, had been in the city for "a long time". They 
had a ten-year old daughter. They were married with "many 
pigs". He sent the fare for her to come to Port Moresby 
because he wanted another child. About a year after she 
arrived she had an emergency operation, a hysterectomy.
There had been no time to get Bari's permission. He was 
very angry, claiming that one child was not enough. About 
eight months ago Bari lost his job. Soon after he had 
persuaded Erkina, against her will, to work as a 
bisnis-meri. He had paid a high brideprice he said, but had 
had only one child (Case History No. 37).
I came across no examples of women who had taken up sexual
entrepreneurship with their husbands because of having failed to meet
the traditional expectations related to a wife's economic role of
cultivating staple foods and looking after her husband's pigs. In the
1970s some men were taking on new economic roles, particularly those
living near the government station, but wives were still expected to
12be the main providers of traditional vegetable foods.
In the urban environment very few women had access to land where
they could grow food and it was accepted that the husband took on the
economic role. This was the normal procedure for the indigenous
population in the urban centres. Few wives had an economic role.
Domestic servants, in the 1970s. were mainly men. This change in
roles came about as a consequence of cross-cultural contact and the
lack of access to land experienced by most urban migrants.
Kaupa and Margaret appeared to be in their late twenties or 
early thirties. They had a three-year old daughter.
Margaret was a relative of Dombia's and at the beginning of 
my research they lived next door to each other in Rubbish 
Six Mile. In the late afternoon she used to watch Dombia 
and her husband counting out the day's takings. Kaupa had a 
job as a carpenter. Without telling him, Margaret had on 
two occasions gone out with Dombia and earned some money as 
a bisnis-meri. She decided to tell Kaupa that she wanted to 
work as a bisnis-meri, and that she could join Dombia and 
her husband on their rounds.
Kaupa was very upset by this suggestion, and pointed out 
that they did not need money as he had a job. Quarrels 
between Kaupa and Margaret about this matter became 
increasingly violent, and one day Margaret attacked Kaupa
Extra vegetables were grown by some women and sold to the 
government for use in institutions. After coffee was introduced the 
wife who helped with the cultivation of coffee trees and the 
processing of coffee beans was entitled to part of the crop to sell.
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with a knife and injured his hand. He was unable to work 
and was put off until the hand had healed. This gave 
Margaret her chance. There was no money coming in. Kaupa 
was not providing for her and the child, as was his duty in 
the urban situation. He had no right to stop her earning 
money as a bisnis-meri.
A few days later Kaupa was escorting Margaret to her work as 
a bisnis-meri. He believed that as it was three years since 
her only child was born Margaret would not become pregnant.
They did not tell their kinsmen in Gumini for fear that 
they would be angry. Kaupa did not go back to work 
immediately when his hand healed but when he did Margaret 
continued to work as a bisnis-meri (Case History No. 18).
Margaret was unusually assertive for a Gumini woman, but just as
importantly, she had relatives close by who encouraged her in attempts
to persuade her husband to agree to her wish to work as a bisnis-meri.
They would also have given her refuge if she needed it for, as a
bisnis-meri, she would not have been an economic liability. A woman
in Port Moresby without relatives who could assist her is an
unenviable position if she quarrels with her husband.
Aina and her husband Muni were probably in their late 
thirties. They said they had been married a long time but 
had had no children. Muni had been in Port Moresby without 
her for many years. They came from Kilau, a settlement a 
long way from the government station. The brideprice had 
been small. Muni was out of work. He heard that Aina was 
behaving promiscuously back in Gumini. He and some of his 
kinsmen in Port Moresby discussed the matter and some of 
them loaned him the money so he could send for Aina to come 
to Port Moresby.
When Aina arrived in Port Moresby Muni told her she would 
have to work as a bisnis-meri for him. She had given him no 
children and had been having affairs with other men while he 
was in Port Moresby. Aina said she did not want to. Muni 
said she would have to until he had saved up enough money to 
buy another wife.
Aina had a brother in Port Moresby who frequently objected 
to Muni. All three claimed to be baptised members of the 
Swiss Mission, an organisation without any staff in 
Port Moresby.
Aina's brother was unemployed and afraid of being picked up 
(as a vagrant) by the police. He was in no position to help 
his sister. It would not have occurred to Aina or her 
brother to look for help along any but traditional lines.
As these were not available in this situation, they saw no 
alternative other than to accede to Muni's wishes (Case 
History No. A).
Not all the Guminis in Port Moresby were as unsophisticated as 
Aina and her kinsmen but few, very few, would think of going to
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government agents for assistance. An exception to this was Dombia and
her kinsmen. At about the time that I began my research Dombia's
brother, who lived and worked in Port Moresby, went to the
Sub-District Court to ask the Court to stop her working as a
pamuk-meri (prostitute). According to Dombia and her husband, the
Court asked her whether she wanted to be a prostitute, and she replied
that she did. The Court said that she was a married woman and could
not be restrained by her brother from doing something that she wished
13to do if it was not against the law in Papua.
Some years later, when Dombia wished to give up working as a
bisnis-meri and divorce her husband Johannes, she went to a social
worker with her problem. According to Dombia, she complained that her
husband was forcing her into prostitution against her will and she
wanted a divorce. The welfare officer told her that she could have a
divorce and Johannes could not take her back. She then went to live
14with her brother and his wife until she remarried.
I have already demonstrated that if a Gumini wife wished to work 
as a bisnis-meri she was obliged to obtain her husband's consent. If 
he would not agree, one possible solution was to find a new husband, 
but the feasibility of this as a solution would depend upon factors 
such as whether brideprice had been paid by the dissenting husband and 
whether he had kinsmen in Port Moresby to support his position.
An unmarried woman who was working in partnership with an uncle 
who was a kinsman of her mother, had a brother in Port Moresby who 
strenuously opposed her working as a bisnis-meri. His rights in the
I explained in Chapter 3 that at this time Papua and New Guinea 
had different criminal codes. Prostitution was not illegal in Papua, 
but the keeping of brothels and public soliciting were.
Dombia's brother confirmed this account. He was an active 
member of the Seventh Day Adventist Church, a church which rejects all 
traditional customs and expects its members to live according to 
"Christian" and Western ways. Using the government's institutions 
rather than traditional problem-solving institutions would be 
considered more appropriate for its members. A husband who has paid 
brideprice for a woman takes over all rights in the woman from her 
brother and other kinsmen (see also Case History No. 23).
14Dombia's case history is given in detail in Appendix V (see 
Case History No. 10).
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woman were considered to be stronger than those of her uncle, even 
though the uncle had paid her airfare to Port Moresby. She changed 
her lineage affiliation to that of her uncle because she wished to 
continue working as a bisnis-meri (Case History No. 7).
Three men were using their unmarried daughters as bisnis-meris. 
One of these enterprises was organised during the research period.
The young woman concerned was related to Kumulgo, the liaison person, 
through her mother. She ran away from her father to Kumulgo1s house. 
The events that then occurred illustrated many of the points discussed 
above and gave many useful insights into interpersonal relationships 
involved in the development of the bisnis-meri in the Gumini community 
in Port Moresby. It also highlighted a number of features in Gumini 
parent/child and male/female relationships, and the impact of the 
economic, social and physical environment of the 1970s and the years 
since contact with Western society on these relationships. (This Case 
History, No. 23, is presented in detail in Appendix V.)
D. Brideprice and Airfare Payment
In the prototype of the interview guide there was a specific 
question relating to the payment of brideprice. I wanted to determine 
whether the payment, or non-payment, of brideprice might be a factor 
related to whether or not a woman became a bisnis-meri. It became 
apparent that, in the context of the 1970s, the role of brideprice was
much more complex that it was in the pre-colonial times because of the
development of a cash economy in Papua New Guinea, and because of the 
development of towns and urban living.
Payment of brideprice had become a relative rather than an 
absolute transaction. Different people might have differing views as 
to whether brideprice had been paid, or was in the process of being 
paid, or would be paid, and its relationship to marriage. At the same
time there was no diminishing of the importance of brideprice in
Gumini ethics and social organisation and its effect on men's 
attitudes towards women and girls. It had become as much an economic 
institution as a social and ceremonial institution, a fact evidenced 
by the ever-increasing proportion of money in brideprice payments, and 
the consideration of items such as feathers and shells in terms of 
their monetary value. For Guminis living and marrying in the urban 
environment and also for couples who "married" in Gumini but lived in
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Port Moresby, the distinction between elopement and marriage had 
become very blurred.
The reciprocal payments by the groom's kinsmen which, in a 
traditional-style marriage amounted to approximately 60 per cent of 
the value of the brideprice payments, were of little significance in 
the urban environment. While they had a role to play in establishing 
friendly ties in Gumini (see Brown, 1964), they did not result in the 
establishment of reciprocal rights because in the city they were 
out-balanced by the brideprice payments.
Closely connected to Gumini changing views and practices in 
respect to brideprice were changing views of marriage. There was a 
degree of uncertainty in modern times in this whole area of Gumini 
life and it could be said that bisnis-meri entrepreneurs were 
exploiting this uncertainty.
Waibe was a divorcee without children. She had always been 
promiscuous but had not been involved in sexual 
entrepreneurship until coming to Port Moresby. She had come 
to the city with her brother some seven months before my 
first interview with her. Initially she worked as a 
bisnis-meri in conjunction with her brother and a kinswoman 
who was a very successful bisnis-meri. This woman, with 
whom Waibe was now living, had helped Waibe to get started 
as a bisnis-meri.
Waibe then began working for John whom she met in Port 
Moresby and regarded as her husband. No brideprice was ever 
paid but she maintained very strongly that she was married 
to John and in due course would go and live among John's 
people. This view was supported by her kinswoman and her 
husband. John continued his employment and Waibe went on 
her rounds with the kinswoman and her husband. They 
negotiated her fees and gave her her takings at the end of 
the day.
Waibe was a young and attractive woman. She claimed to be 
earning $14-20 a day, six days a week. The fee was $3-4 for 
each Papua New Guinean clieijig and $20 for the occasional 
Chinese or European client. Each day Waibe kept $2 to buy 
food and gave the balance ty^John who, she claimed, paid the 
money into a joint account. She claimed that she would
See Chapter 2 for the importance of brideprice for the Guminis. 
Nash (1974) found that contact with a cash economy resulted in changes 
in the Nagavosi marriage payment arrangements.
Waibe's kinswoman and her husband had a car. Sometimes they 
went down to the docks to look for clients.
^ 1  never saw the evidence for this.
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give her share of the earnings to her parents because she 
was sorry for them. John had not paid them any brideprice.
John had a slightly different view of these earnings, but it 
was expressed only indirectly. John said he wanted Waibe to 
give up working as a bisnis-meri and claimed that she 
herself had said that she was tired of it. He said she 
would give up once he had paid brideprice for her, paid for 
her with money in the joint account. He claimed that he 
sometimes put money into the account from his own earnings, 
but added that he did not earn as much as Waibe. He bought 
clothes for her out of this account (Case History No. 30).
Case History No. 30 raises a number of questions relating to
brideprice and marriage in the urban situation. If Waibe and John
were considered to be married by their kinsmen, although no brideprice
had been paid, but because they were cohabiting and wished to be seen
as married, then in Gumini practice her husband John would be entitled
to all her earnings. Thus Waibe would only indirectly be paying her
own brideprice, a practice which sometimes occurs in Africa (Little,
1973), but would be unusual in Papua New Guinea. Waibe did not see it
this way. She considered that she was entitled to a share of the
earnings, and she was going to use it not to pay brideprice, but to
compensate her parents for lack of brideprice. If she was paying with
her money, then, for Waibe, it was not brideprice but compensation.
Apart from the $2 a day that Waibe kept for food, it was John who
actually had control of the money.
Two men who abducted women and brought them to Port Moresby to
work as bisnis-meris claimed to be husbands of the women. Many in the
Gumini community, particularly those who were kinsmen of the injured
husband in Gumini, did not accept this position (Case Histories No. 20
and 36).
Among the Guminis in Port Moresby the payment of the airfare for 
a wife, kinswoman or an abducted woman took on some of the 
characteristics of a brideprice payment. Payment justified a degree 
of control over the woman for whom the fare was paid by those who paid 
for the ticket. It established rights in her services, including 
rights in her sexual services. Women who did not like working as a 
bisnis-meri, particularly those who were working with a kinsman as a 
proprietor, frequently expressed their lack of choice in the matter in 
terms of the fact that they were under an obligation to their kinsman 
because he had paid their airfare. They did not express their lack of 
choice in terms of having nowhere else to go; even those who did have 
someone in Port Moresby who might help them felt the weight of their
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obligation to the man who paid their fare to be so great it was very
difficult for her to leave him.
Kilair, a divorcee, was brought to Port Moresby by her 
brother to work as a bisnis-meri. She hated the long hours 
in the hot sun, and the walk to and from Rubbish Six Mile.
When she had earned $200 for her brother she felt she had 
fulfilled her obligation to him for paying her fare. She 
ran away and was taken back by one of her ex-husbands living 
in Port Moresby (Case History No. 9).
The only means of travel to Port Moresby from Gumini was by air, 
making the payment of an airfare a significant factor in establishing 
the bisnis-meri as the form of sexual entrepreneurship with which they 
became involved. The pasindia-meri type of prostitution was not 
possible between Gumini and Port Moresby; few, if any, single women 
would have access to enough money to purchase an airfare. The 
situation of married women who had their fare paid by their husbands, 
or their husband's employer, but who were not working as bisnis-meris 
is discussed in Chapter 5.
E. Fertility and Promiscuity
In Chapter 2 I have looked at traditional Gumini beliefs and 
practices in respect to fertility, infertility and promiscuity. In 
the light of these I wanted to determine whether there was any 
relationship between fertility and the incidence of bisnis-meri 
involvement by Gumini women in Port Moresby. Adoption was a common 
practice, but was not usually publicly discussed by the parents when 
it involved the adoption of young children. For the purpose of this 
research, special precautions were taken to ensure that the children 
recorded in Table A.3 had all been born to the bisnis-meri, and had 
not been adopted. Some of the women who appeared to be infertile had 
been separated from their husband for some years while he was away 
doing contract labour in other provinces. What was of significance in 
the context of my research was how a husband, or a woman's close 
kinsman, and she herself, perceived her fertility at the time of her 
becoming a bisnis-meri.
None of the bisnis-meris interviewed had a child under 3 years 
and only four (25 per cent) had a child under 6 years but over 
3 years. Seven (43.2 per cent) had a child aged between 6 and 
10 years, and five (31.25 per cent) bisnis-meris had a last child who 
was 11 or more years old, as estimated by the parents. One 
bisnis-meri had a child whose age (Table 4.3) was not recorded.
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TABLE 4.3
AGE OF THE YOUNGEST CHILD OF THE SEVENTEEN BISNIS-MERIS
WHO HAD CHILDREN
Number
Age (in Years)
Under 3 3-5 6-10 11 -Adult
Not
Known
0 4 7 5 1
A Gumini husband expected his wife to look after - in uteri and
after birth - at least three of his children. A wife who did not was
considered to be failing in her marital duties. Only one bisnis-meri
had three children, and the average number of children, 0.7 per woman,
is considerably less than that of the Gumini housewives in Port
Moresby (see Chapter 5). Table 4.4. shows that seventeen of the
bisnis-meris who either were, or had been married, had had no
children, twelve had one child, four had two and one had
three children. None had more than three children.
In Chapter 2 I have detailed the Guminis' beliefs and attitudes
in regard to conception, contraception and abortion. When I asked
what they would do if the bisnis-meri became pregnant the male partner
invariably replied to the effect that it was some years since the
18woman had had a child, so she would not have any more now. When 
pressed further on the matter the men, after some thought and/or
19discussion, replied that they would bring the child up as their own.
It was apparent that neither the bisnis-meris nor their partners had 
given any serious thought to this matter. (See, for example, Case 
History No. 11). This was in spite of the fact that one bisnis-meri 
did give birth to a child during the research period.
Two Gumini bisnis-meris had became pregnant, but as this 
occurred before I had interviewed them they are not included in my 
sample. One woman did not live at Rubbish Six Mile and few people 
knew of her circumstances.
The liaison man was utterly amazed by this claim (Case 
Histories No. 11 and 18). Both these proprietors were husbands who 
wanted more children.
19
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TABLE 4.4
NUMBER OF SURVIVING CHILDREN OF THIRTY-FOUR MARRIED OR DIVORCED
BISNIS-MERIS
Number of Children
None 1 2  3 4 and Over
Born during present
marriage 17 6 4 1 0
Born during a
previous marriage oa 6 0 0 0
3Some children could have been adopted, but this is unlikely as the 
liaison man would have been aware of this in most cases.
Note
Women who married during the research period were not included in the 
sample. Two divorced women, with no children, had not remarried.
Some women who had had previous marriages but had had no children 
from them might have disregarded them.
Guminis, like most of the people of Papua New Guinea and 
Melanesia, did not believe that pregnancy could occur as a result of a 
single sexual act. A number of sexual acts were believed to be 
required to form a foetus, one for the body, others for the arms, legs 
and head. It was never suggested to me that because a bisnis-meri was 
having sexual intercourse with a number of different men she would not 
be able to conceive, i.e. that the consequences of the acts were not 
compatible in this respect. Nor was it suggested that a child could 
have more than one biological father, a belief held by the Wosera of 
the East Sepik (Whiteman, 1965).
If one of the prerequisites for a woman to work as a bisnis-meri 
is that she should not have had a child for some years, which is taken 
by the Guminis as an indication that she will not become pregnant 
again, it is necessary that she has been having sexual relations 
during the period that she has not become pregnant. Traditionally a 
husband refrained from having sexual intercourse with his wife while 
she was breast feeding. In my conversations about the selection of 
bisnis-meris, this point was never raised, even though breast feeding
customarily continued for a number of years. It was never suggested
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that the woman had had no more children for some years because she was 
breast feeding and not having intercourse. This could indicate a 
change in infant feeding practices - some infants were bottle fed - or 
a change in beliefs and sexual practices. It was a reputation for 
being promiscuous, but having no children, or no further children for 
some years, that was important with respect to unmarried women, or 
married women not living with their husbands. Those who were living 
with their husbands in modern times were expected to conceive at less 
than three-yearly intervals.
All the single women in the sample, with one exception, and most
of the divorced or married women who were either brought to, or came
to, Port Moresby with the purpose of working as a bisnis-meri had had
reputations for being promiscuous. The exception (Case History
No. 23) was a young woman with one sexual partner whom she had planned
to marry before being brought to Port Moresby by her father. Those
married women who had not been promiscuous became bisnis-meris because
of dire economic need and/or the persuasiveness of their partner who
wanted money in order to gain power and prestige, to pay brideprice
for a new wife, or for other purposes.
I first met Kiage walking along the footpath into Rubbish 
Six Mile. She was alone. She and her husband had come to 
Port Moresby to see their son who worked as a domestic 
servant. I estimated Kiage's age as about 46 years. She 
was in her late middle age. She had another son working at 
Kieta. The son in Port Moresby had had all his money stolen 
shortly after Kiage and her husband arrived in Port Moresby 
and there was no money for any of them, Kiage told us. I 
asked her whether she thought she would be working as a 
bisnis-meri to make money for them all. Kiage seemed to 
think her son had lost his job as well as his money, but 
this was one of the enigmas in Kiage's story due to her not 
always being told the truth by her husband and son. He had 
not in fact lost his job. Kiage declared that she would not 
be working as a bisnis-meri. She was Sine's first wife; she 
had worked hard in the garden; she had given him 
three children. She had a good reputation. He would not 
ask her to be a bisnis-meri, she said. But there was fear 
in her eyes. A week later I met Sine, Kiage's husband. He 
said he would not want Kiage to be a bisnis-meri because she 
had been a good wife for a long time and had given him 
three children. But, he confided, unknown to him, she had 
gone out with Dombia and earned $2 which she had given to 
him. She had never been promiscuous in Gumini, he said.
Now she was a bisnis-meri and he was happy. They had food 
to eat. Kiage said she was doing what her husband wanted 
(Case History No. 16).
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The remarks of Kiage and her husband revealed some of the factors 
which, for them, were conducive to a married woman being called upon 
to work as a bisnis-meri. One of these related to fertility, and 
whether she had been promiscuous; she had relied on the fact that she 
had provided him with three children and had a good reputation.
Another was a husband's authority and degree of consideration for his 
wife's wishes. All related to the adequacy or not of her fulfilment 
of a wife's role. They also show that in certain circumstances a wife 
who has filled her role adequately may still become a bisnis-meri if 
her husband so desires. As Kiage told me when I met her again, a wife 
must do what her husband wants. That, too, was part of the wife's 
role.
The father of one unmarried bisnis-meri justified his claim on 
his youngest daughter on the basis that his wife had given him four 
daughters but no sons (Case History No. 23). Daughters brought their 
father brideprice and that was all. Then they went away. He wanted 
his youngest daughter to earn money for him for the rest of his life; 
as a bisnis-meri she would do this, he reasoned, and make him rich.
F. Force and Persuasion
Gumini men say that physical force should never be used to make a 
woman have sexual intercourse with a man. In Gumini there were 
believed to be love potions that could be used for this purpose in 
place of force, but the general view was that it was the woman who 
used these to attract men rather than vice versa. During the course 
of my research there were no cases of physical force being used, or 
even threatened to be used, as a means of making a woman work as a 
bisnis-meri against her will. Psychological techniques of persuasion 
were employed if necessary. A woman's susceptibility to these 
techniques would depend upon her status in her agnatic or affinal kin 
group; whether she had adequately fulfilled her role as a wife, 
daughter or sister; and whether she had any kin who were willing and 
able to support her in her rejection of such work.
The approach used to break down a woman's opposition to 
involvement in sexual entrepreneurship included the following 
techniques:
(1) Any obligations which the woman might have to the would-be 
proprietor and his kinsmen would be commented on and stressed, over
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and over again. One such obligation which applied to the majority 
of Gumini women was the payment of her airfare to Port Moresby.
Another was the provision of food for her in Port Moresby. Payment of 
brideprice was another. He had done all the right things by her.
This would be contrasted by continued detailing of:
(2) Any failures in the woman's performance of her role as wife, 
daughter or sister. These would be pointed out time and time again.
A wife having no children, or only one child; a sister or daughter 
with a bad reputation who might find it difficult to get a husband or 
a good brideprice; a woman who was considered lazy or quarrelsome.
(3) The would-be proprietor would indicate his own helplessness in 
the situation. There was nothing that he could do about their 
situation in Port Moresby. It was not his fault they had no money and 
no land. They would starve, and there was nothing that he could do 
about it.
(4) Finally, the subject of Dombia, or Willie, or a kinswoman of his,
his wife, sister or daughter who was a successful bisnis-meri, would 
20be brought up and contrasted with those who failed in their duties 
and brought in no money. Perhaps it was bad, but they earned so much 
money. They saved not only for airfares and food, but to give 
presents to kin; and to start a business in Gumini, her would-be 
partner would claim. Perhaps they too could start a business. But 
no! She did not like the idea of being a bisnis-meri. Yes, it was 
bad; he would never force her. But how would they eat? So many women 
in Port Moresby were prostitutes. Port Moresby was different from 
Gumini where women worked in the gardens and provided food.
Sometimes it took only two or three days, seldom more than 
two weeks, before the woman acceded. Little by little guilt over a 
lack of reciprocity for things given to or done for her, or her 
failures in the marriage role or in kin relationships unnerved her. 
Fear of starvation in an urban situation that she did not understand. 
Her lifetime socialisation that women are dependent upon men and must 
obey men, husbands in particular, who had the right to control then 
led to fear of her husband's anger now that he had subtly, but
Sometimes these successful bisnis-meris encouraged new arrivals 
in Port Moresby to become bisnis-meris.
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unmistakably, indicated that he would not disapprove if she became a 
bisnis-meri to save themselves (and any children they might have in 
Port Moresby); fear of being deserted in a strange, unknown city full 
of people who, by reputation, might kill her; fear of sorcery or 
witchcraft if she offended her own kin (if they were the ones pushing 
her into sexual entrepreneurship) (see for example Case History 
No. 4).
The women did not seem to have any answers to this persuasion.
Few of them had kinsmen who could support them in the city and there 
were no opportunities for them to find other employment. Some worked 
as bisnis-meris only until they had paid back their airfare (Case 
History No. 9), compensated their kinsman or husband and saved their 
airfare back to Gumini, but some husbands demanded repayment of 
brideprice as well, or money to buy a new wife (Case History No. 4).
It seems that in the case of a wife who married according to local 
custom, the husband's strongest argument in persuading her to become a 
bisnis-meri was in stressing her inadequacy as a wife.
Women who wanted to persuade their husbands to let them work as 
bisnis-meris used some of the same tactics (Case History No. 17), but 
if opposition continued they could possibly take a new husband (Case 
History No. 5) or, as in one case concerning an unmarried woman, a new 
lineage group, to support her (Case History No. 7) or a new bisnis 
partner from among her relatives (Case History No. 37).
In my sample of 37 bisnis-meris I found examples covering the 
whole spectrum from women wanting to work as bisnis-meris, while their 
husband opposed it (Case Histories No. 18 and 23) to cases where there 
had been a mutual agreement that the woman should start working as a 
bisnis-meri (Case Histories No. 1, 3, 10, 28 and 30) to cases in which 
it was the proprietor who had persuaded an unwilling woman to 
participate with him in the role of bisnis-meri (Case Histories No. 9, 
16, 23 and 34). In some instances the kinsmen of one or both of the 
partners were in favour of the work, in others one or both of the kin 
groups of the partners were against involvement. One woman (Case 
History No. 18) did attack her husband with a knife in the course of 
her endeavours to persuade him to agree to her being a bisnis-meri, 
but verbal persuasion rather than physical force was the usual method 
employed to encourage a partner to agree to the proposition of 
involvement in sexual entrepreneurship as a bisnis-meri.
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G. Length of Stay in Port Moresby
Data were collected from both the bisnis-meri and her proprietor 
as to how long they had each been living in Port Moresby. The woman 
had not necessarily been working as a bisnis-meri for the entire 
duration of her stay in the city. Table A.5 shows that only one-third 
of the bisnis-meris had been in Port Moresby for more than 
eleven months but more than two-thirds of the men had been in Port 
Moresby for over a year.
At the time when those Guminis who had been in Port Moresby for a 
year or longer arrived in Port Moresby the way of life of the Gumini 
bisnis-meri would have been a novelty. Little would have been known 
about the phenomenon in Gumini itself, particularly amongst the women. 
In Port Moresby, Dombia was regarded as idiosyncratic; a deviant who 
was both admired, derided and, by mostly the women in the Gumini 
community in the city, condemned. It was unlikely that these ten 
women were brought to the city with the known intention of working as 
bisnis-meris (see Table A.5).
TABLE A.5
LENGTH OF STAY IN PORT MORESBY OF THIRTY-SEVEN BISNIS-MERIS
AND THEIR PROPRIETORS3
Period of Time Number of Bisnis-meris
Number of 
Bisnis-meris1 
Proprietors
1 month or less 5 1
2-3 months 9 3
A-6 months 9 A
7-11 months 3 0
1-2 years 7 15
3-5 years 3 10
6 or more years 0 A
Not recorded 1 3
Two bisnis-meris changed their partner during the research period; 
another had two proprietors simultaneously.
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By the time those women who became bisnis-meris but had been in 
the city less than a year, had arrived, the bisnis-meri had become 
established as an alternative lifestyle for Guminis in Port Moresby. 
Means based on traditional values of making it more acceptable to the 
Gumini community in Port Moresby and elsewhere had been devised. Most 
of these women knew about the practice and some who came to the city 
with their partners had the specific intention of being involved (Case 
History No. 3). Others had their airfare paid by a husband, brother 
or father who intended to use her for this purpose, but the woman 
herself was unaware of the intending proprietor's motives for bringing 
her to Port Moresby (see, for example, Case Histories No. 4, 8 
and 23).
Those women who had been in Port Moresby for a year or longer
were more likely to have become bisnis-meris as a consequence of
changes in their circumstances, and/or those of the man on whom they 
21were dependent, than because they, or their proprietor, saw it as a 
means to make a lot of money in circumstances where one or other 
partner had failed in his or her agnatic or affinal duties, such as 
was the case with the more recent arrivals to Port Moresby. The types 
of circumstances that might result in a woman becoming a bisnis-meri 
were:
(1) A husband losing his job and having no one in Port Moresby to 
help him with money for food.
Anton and Agitta were a middle-aged couple who had been in 
Port Moresby for more than a year. They had one child of 
school age. Anton had been working in Port Moresby for 
approximately 18 months when he became ill and lost his job.
After about a year Agitta came down to the city with their 
child. She was worried about her husband. They managed for 
the first six months from money Agitta earned selling used 
cordial bottles that were left lying about the city, and 
with some help from her brother, also in Port Moresby, who 
sometimes had a job and was sometimes unemployed.
One day the tradestore owner where she sold the bottles 
refused to pay her. She did not understand why not, but 
became very angry. Her only child was hungry and she had no 
food for him. Her husband was sick and without work.
Agitta told her husband that it was a long time since she 
had had a child, although they had wanted another. She 
would become a bisnis-meri in. order to get money and buy 
food for him and the child and herself.
Most of these women had come to Port Moresby to be with their 
husbands, and worked with their husbands as proprietors when they 
became bisnis-meris.
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Anton replied that he had paid a high brideprice for her and 
she had had only one child. He agreed to her suggestion, 
and said they would save some of the money. Agitta's 
brother was very angry. They gave him presents and sent 
money to Agitta's parents in Gumini who also opposed the 
arrangement because "they were Catholics". There was no 
trouble after this (Case History No. 1).
(2) A husband being told that his wife can have no (more) children, 
i.e. as a consequence of a hysterectomy or infertility (Case 
History No. 34).
(3) The increasing number of Gumini women working as bisnis-meris,
one consequence of which was that it became more difficult for
22women who did not wish to take on such work to refuse. This 
was particularly the case when a would-be proprietor had kinsmen 
who were involved.
This change in their immediate social environment included a 
change in attitudes towards the bisnis-meri particularly by 
Gumini men, which not only made it more difficult for women to 
refuse, but also facilitated their entry, and the entry of 
proprietors, into sexual entrepreneurship. Individual behaviour 
was becoming group behaviour because of the numbers involved.
The lapse of time between the date when a woman arrived in Port 
Moresby and when she began work as a bisnis-meri depended upon a 
number of factors. The interval was greatest for those women who had 
been in the city for more than a year because the majority had not 
come to the city for the purpose of becoming involved in sexual 
entrepreneurship. In Table 4.6 I present details of the time lapse 
between a woman's arrival in Port Moresby and her starting work as a 
bisnis-meri.
The twelve women who had commenced work immediately they arrived 
in Port Moresby were all women who had arrived during the previous 
six months and had come, or been brought, to the city by proprietors, 
aware of the fact they would be working as bisnis-meris. Two delayed 
a week before starting work. Two proprietors kindly gave the women 
they would be working with one week to get used to the environment and 
hot climate. Those who delayed for two weeks to two months were women 
who did not know they were to be working as bisnis-meris when they 
came to Port Moresby. Two weeks, I was told, was a reasonable time
Provided they met other essential criteria, i.e. had had no 
children for three or more years.
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TABLE 4.6
PERIOD OF TIME BETWEEN A WOMAN'S ARRIVAL IN PORT MORESBY 
AND HER COMMENCING WORK AS A BISNIS-MERI
Time since Arrival Number of Women
Immediately 12
1 week 2
2 weeks 6
1 month 4
2 months 1
3 months 1
4 months 1
5 months 1
6 months-1 year 4
4 years 1
Not recorded 4
for a woman to have to become accustomed to the idea. Several took 
considerably longer than two weeks before they agreed to participate 
in this type of work, but, as stated in the previous section, Gumini 
tradition did not permit women to be forced to have sexual intercourse 
with a man if she did not wish to. Nor, according to Gumini custom, 
could a married women legitimately have sexual intercourse with 
another man, but in the changing social environment in Port Moresby, 
this moxe. was modified, permitting a woman to have sexual intercourse 
with men other than her husband provided her husband agreed to it 
(Case Histories No. 18 and 37).
Whether a woman was brought to Port Moresby specifically for the
purpose of being a bisnis-meri sometimes had to be a subjective
assessment depending on current and subsequent behaviour. The couple
in Case History No. 16, Sine and Kiage, is a case in point. Had Sine
brought Kiage to Port Moresby for the purpose of forming a bisnis-meri
partnership? Two months after my final interview with them I was told
that Kiage was in gaol in Kieta, Bbugainville. She had been gaoled
23for working as a prostitute.
23Prostitution was illegal in New Guinea at that time.
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H. Wage Employment
None of the women had worked for wages in Port Moresby before 
becoming bisnis-meris♦ Two had had employment for a few weeks during 
the research period. The Catholic Church found work for Agitta and 
Anton as school cleaners, but they did not last for very long. Anton 
fell sick again and Agitta had no experience of this type of work
(Case History No. 1). The other was a woman who obtained some work as
a part-time domestic cleaner, during the research period. She claimed 
that her husband took all her earnings as a bisnis-meri and used them 
for gambling. While he was gambling she did the house cleaning. She 
wanted the money to pay the fine for her son who had been caught 
stealing. The husband's kinsmen found her the work, hoping to 
persuade her husband to stop his involvement in sexual 
entrepreneurship as they did not approve (Case History No. 37).
One part-time bisnis-meri had a large peanut garden at Rubbish 
Six Mile and sold peanuts in the market. When she did work as a 
bisnis-meri she did not work with her husband, but went around with 
another couple. Most of the bisnis-meris said they were much too busy 
to do gardening, and those who did not live at Rubbish Six Mile had no
access to land. One woman had sold bottles for recycling before
taking up prostitution.
Table A.7 shows that six of the proprietors had paid employment 
at the time of the first interview. The men arranged for a kinsman to 
accompany the woman around the city to the recognised locations for 
sexual entrepreneurs to work. The kinsman collected the fees from the 
clients, and at the end of the day when they returned home he handed 
the earnings over to the proprietor, who gave him a small "tip" for 
his services. Sometimes the man was the proprietor of another
TABLE 4.7
EMPLOYMENT STATUS OF FORTY BISNIS-MERI PROPRIETORS
Number not Number
Employed Employed
1. At the time the woman
became a bisnis-meri or 
immediately prior to this 22 18
2. At the time of first
interview 40 6
No information available for six men.
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bisnis-meri whom he also escorted and collected fees for her services. 
He would escort the two bisnis-meris simultaneously.
Eighteen of the proprietors had paid employment at the time the 
woman partner became involved in sexual entrepreneurship, or in the 
period immediately prior to this event. In some cases it was the man 
losing his job that was the event that precipitated a couple into 
entering into the field of sexual entrepreneurship.
It was not possible to determine how hard the proprietor had 
looked for new paid employment before making the decision to become 
involved in sexual entrepreneurship. Although no one admitted to 
this, there is no doubt that some men simply gave up their arduous, 
unskilled, poorly paid employment and sent for a wife or kinswoman 
whom he had heard was behaving promiscuously back in Gumini. One man 
had sent for two kinswomen. Others talked the situation over with a 
wife who was already in Port Moresby and they came to a mutual 
agreement.
The 22 proprietors who did not have paid employment immediately 
prior to their involvement as sexual entrepreneurs included those men 
who came to Port Moresby with a woman expressly for the purpose of her 
working as a bisnis-meri or sent the airfare for her to travel to Port 
Moresby. Most of these were men who had been living in Port Moresby 
and surviving through the generosity of kinsmen who were employed.
Some of these kinsmen may have contributed towards the cost of the 
airfare (Case History No. 23).
The fact that a Gumini man had no job in Port Moresby brought him
no stigma. There was no thought that he has failed to provide for his
24family or for himself. So many men were unemployed. Those who had 
been sacked very often did not understand the reason for their being 
sacked or for being laid off. They certainly did not attach any blame 
to themselves when they lost their job. Man, as the main economic 
provider, as a worker on a day-to-day basis, was still an innovation 
for the Guminis during the late 1960s. It was an innovation which had 
come about as a consequence of contact with Western culture. It was
Case History No. 18 demonstrated that in the urban environment 
this attitude might begin to change. It was only when Margaret and 
Kaupa, mistakenly, believed that Kaupa had lost his job that Margaret 
was able to convince him to let her work as a bisnis-meri. Other 
important factors were Margaret's strong personality, economic need, 
and the fact that they lived next door to Dombia, a kinswoman, at the 
time.
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men who were recruited by expatriates to work on the plantations or in
the cities during the 1950s and 1960s. The expatriate workers with
whom they came in contact in the villages were mainly men. Indigenous
men went to work in the towns and cities before their women folk came
to the cities. These men, or some of their kinsmen, had to take on an
economic role, to make money to buy food.
Dombia was the first bisnis-meri. Some time prior to her 
starting in this type of work her husband, Johannes, had 
paid employment. Then he became a grass-cutting man, going 
around the city with a kerosene lawn mower, cutting the 
grass of mainly expatriate homes.
Why he gave up this work was never adequately explained, but 
no doubt as a consequence of Gumini and Goilala friendships 
he became aware that more money could be made from sexual 
entrepreneurship than cutting grass. Dombia had had no 
children (Case History No. 10).
Willie, a middle-aged woman, was one of the most successful 
of the Gumini bisnis-meris. She and her husband, Galmai, 
had no children. She was a good informant, providing 
insights and reasoned thinking as well as facts. Galmai had 
been in Port Moresby for three years, Willie for about a 
year. Shortly after Willie arrived Galmai lost his job. It 
seems that he tried very hard but could not get another job.
They said they went to the Labour Office many times hoping 
to find work. They saw many people in the same position as 
themselves.
They mentioned several times that they had been very hungry.
Some of Galmai1s kinsmen in Port Moresby were already 
involved in sexual entrepreneurship but there was no 
suggestion that they applied pressure on the couple to do 
the same, they only mentioned that they had seen many Papuan 
and Goilala women earning money as prostitutes. After 
talking the matter over between themselves Willie started 
work as a bisnis-meri, with Galmai as her partner.
The fact that they had been so hungry after Galmai lost his 
job indicated that either Galmai was not very generous to 
his kinsmen when he did have a job, or that the kinsmen were 
in effect encouraging him to become a sexual entrepreneur by 
not giving them food (Case History No. 28).
During this interview the fact that Willie had borne no children 
was mentioned only in passing. In contrast to many of the other 
childless couples who gave the fact of having no children, or only 
one child, a situation that the husband blamed his wife for, as a 
major reason for the wife becoming a bisnis-meri, this couple 
justified their actions in more modern terms, terms which put no blame 
on Willie, the more articulate of the two partners. They pointed out 
that there was no job security in Port Moresby. A man might lose his 
job at any time.
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The lack of job security worried Willie and Galraai. I have no
doubt it worried others who were not able to articulate their
concerns, particularly those relating to urban society, as well as
Galmai and Willie could. Whether they felt this insecurity prior to
Galmai actually losing his job I am unable to say. They said they
took up sexual entrepreneurship not because of the high financial
reward but because it offered job security. The demand for sexual
services was, they said, far greater than the supply of sexual
services available in Port Moresby. The only source of insecurity for
those involved in sexual entrepreneurship was, they claimed, police 
25harassment. They were not the only people to complain about this 
harassment, but they complained very bitterly (Case Histories No. 14 
and 28).
Kumulgo, the Liaison man, laughed about their complaint, pointing 
out that it could not be too much trouble to them in view of how 
successful they had been in the bisnis-meri enterprise. They were one 
of the four partnerships to have purchased a second-hand car. They 
paid a driver to take them to the beaches, the wharf and other 
prostitutes' haunts around the city as they were unable to drive 
themselves.
I. Earnings
In Port Moresby, sexual entrepreneurship was considered to be a 
very lucrative business. Many of the Gumini bisnis-meris and their 
proprietors admitted that it was this that had brought them into the 
business. Some were in dire need; for others it was greed and/or 
their entrepreneurial ambitions that attracted them into this 
activity. I found it extremely difficult to obtain meaningful data on 
their earnings, partly because of the nature of their work and partly 
due to the fact that Guminis had no need to keep any records. The 
money collected was spent almost immediately on gambling and food, 
because their socio-economic system meant that the greater one's 
earnings the greater one's commitments to kinsmen and wantoks became.
Twenty-one of the partnerships provided no information with 
respect to their earnings that was capable of useful interpretation 
other than to confirm what others had said. The standard fee for
The reasons for police harassment are given in Chapter 3. 
Other forms of harassment are mentioned later in this chapter.
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each service was $2; this charge applied to informal "street" 
prostitution by Port Moresby prostitutes in general, for indigenous 
clients.
Estimates were usually given to me on a daily basis. Some 
proprietors explained that they usually made more on Fridays and 
Saturdays. Some workers were paid on Thursdays, but most were paid on 
alternate Fridays. Sunday was not a working day. To determine what 
this would amount to over a period of time, allowances must be made 
for the loss of work when it rained and during a woman's menstruation.
There was a considerable range in daily earnings. The lowest was 
an average of $5 a day earned by an elderly woman who claimed she was 
having difficulty attracting clients. The highest reliable estimate 
was an average of $40 a day, but it is likely that some of the 
bisnis-meris for whom no data are available were earning considerably 
more than $40 per day.
Based on the information given to me by eleven of the bisnis-meri
partnerships, I estimate that the women were earning an average of
$116 per fortnight, tax free. The highest paid salaried indigenous
woman during the year 1970 was a woman interpreter employed by the
Administration who earned $80 per fortnight. The next most highly
paid indigenous woman employee was a recently qualified Papuan doctor
26who earned $50 per fortnight. The minimum wage laid down by the 
Department of Labour and Industry in 1971 was $5.90 per week, the wage 
which many of the Gumini workers were receiving.
The standard charge for sexual services was $2 per client if he 
was a Papua New Guinean. There was little possibility of a reduction 
in the fee as did occur with some other forms of prostitution in 
Port Moresby where the woman collected her own fee. If she liked a 
man she might reduce the fee. Two dollars had been the standard fee 
for this type of service for many years. Before decimalisation the 
fee was £1. It was surprising there had been no increase in view of 
the ever-increasing cost of living and wages in the city, and the 
ever-increasing demand for the type of service. The money content of 
brideprices had increased dramatically in Chimbu and within the Papuan 
community in Port Moresby.
A week after there had been a rise in the price of bread, and 
only a few weeks after a rise in the price of sugar, both foods which
These figures came from the Papua New Guinea Department of 
Labour and Industry 1971.
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were used regularly by Guminis in Port Moresby, I suggested to a group 
of three bisnis-meris and two of their proprietors, that because of 
the increased food prices they might want to increase their standard 
charge. The idea was greeted enthusiastically, but Bogia, a prominent 
bisnis-meri, suggested that the matter should be discussed with 
Dombia. A few days later I learned that Dombia had remarried and 
given up working as a bisnis-meri. At the time I completed my 
research the fee was still $2 and continued to be well into the 
1980s. Traditiionally, gift exchange items had fixed rates of 
exchange.
Charges were seldom, if ever, reduced as occurred with some other 
types of sexual entrepreneurship in Port Moresby. Fires were 
sometimes deliberately lit at places of work by men who either 
opposed prostitution or who could not pay the required fee, and were 
unable to persuade the woman to give her services free. The intention 
was to deprive the woman of a workplace and to deprive others from 
having a service which he had been refused. From time to time whole 
hillsides covered with kunai grass were set alight. Along a rocky 
beach I saw the burnt remains of small grass "roofs" - lids might be 
more appropriate - that had once covered shallow depressions between 
the rocks where bisnis-meris worked, roofs which provided shelter from 
the hot sun and afforded a modicum of privacy (see Photograph No. 4).
By contrast, fees could be raised depending upon the type of 
client. Old men were liable to be charged more than young men.
Chinese and European clients were charged $10-$20 per service.
Four of the bisnis-meris had had Chinese clients, mostly sailors from 
overseas; one had had a European client.
Some of the Guminis involved in sexual entrepreneurship were able
27to save a proportion of their earnings. This contrasted with 
Guminis in regular paid employment. The savings were intended to be 
used either to start a business in Gumini, a tradestore or a 
truck/transportation business, or, in two cases, for the proprietor to 
purchase a new wife. Ten of the partnerships claimed to be saving 
money, but they had little or no idea how much they had saved. Only 
one of these ten couples was paying compensation to the woman's
The four couples who had purchased second-hand cars in Port 
Moresby contributed some of the money themselves and received 
considerable amounts from kinsmen as informal loans, in return for 
presents, or for free sexual services.
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relatives on a regular basis. The one exception claimed to send 
"presents" from time to time (Case History No. 30) to compensate for 
no brideprice being paid to them. Whether in fact the "husband", 
John, actually sent the money is a matter for conjecture.
J. Expenses
The expenses of the Gumini sexual entrepreneurs included airfares
and the cost of food and clothing while in Port Moresby. A few had to
pay some minimal amount towards their accommodation.
The clothes worn by the bisnis-meris and their proprietors were
very little different from those of other Gumini workers and their
wives in Port Moresby, but they tended to look newer, and therefore
more attractive. One of the most frequent complaints of women who
were not happy working as bisnis-meris was that their proprietor was
not spending enough of the earnings on her. This in effect meant that
she felt he did not buy enough clothes for her.
Kaupa had been in Port Moresby for about six years, most of 
the time unemployed. He then sent for Aluwai who, by this 
time, had taken a new husband in Gumini without paying any 
brideprice. She and Kaupa had one child.
As soon as Aluwai had arrived in Port Moresby, Kaupa wanted 
her to work as a bisnis-meri. After a short period of 
resistance she agreed. If she had not agreed, Aluwai said 
at a second interview when Kaupa was not present, Kaupa 
would have taken their only child and divorced her. She 
said Kaupa gave her nothing but spent all the money she 
earned gambling. We discussed the possibilities available 
to her in Port Moresby to help her leave her husband, which 
was what she stated she wanted to do. Some weeks later she 
went off with another man and they returned to Gumini (i.e. 
she was not prepared to take some of the more modern 
solutions available in Port Moresby). Kaupa went to Gumini 
and got her back after promising to look after her better.
After this incident Aluwai dyed her hair black and was 
always seen wearing new clothes. She told me that she was 
now very happy with her work as a bisnis-meri (Case History 
No. 15).
The food eaten by the sexual entrepreneurs and the kinsmen they 
supported was very little different from that of other Guminis in 
Port Moresby. However, it was available in larger quantities and on a 
more regular basis. There was not the problem of running out of money 
to buy food in the days immediately prior to pay-day, as happened in 
many other Gumini households.
The four proprietors who had bought second-hand cars incurred 
expenses relating to these cars. None of these proprietors knew how 
to drive so they had to employ a man to drive for them. Some of the
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cars were not in good mechanical condition when they were purchased 
and repeatedly needed repairs, which had to be paid for. Dombia gave 
as her reason for leaving her husband Johannes the fact that he spent 
so much of her earnings on cars; they had just bought their third car, 
the previous two having been write-offs. She was very excited when 
they bought the third car and brought it round to show me. When this 
too broke down it seemed to be the last straw for Dombia, she left 
Johannes and went to live with her brother (Case History No. 10).
Another expense for bisnis-meris was paying the fines after being 
arrested. They were arrested as vagrants, for having no money. This 
did not happen very frequently, and the women usually went to prison 
rather than pay the fine (see Chapter 3).
An expense which most of the Gumini sexual entrepreneurs spent a 
considerable amount on was, gifts to relatives, usually the woman's 
relatives, as compensation to them for the loss of their daughter's 
services, or as a means of avoiding antagonism from relatives who 
might object to the woman's activities, particularly those relatives 
in Port Moresby. The proprietor and his close kinsmen in Port Moresby 
usually put on a "party" to mark the entry of his wife or kinswoman 
into the bisnis-meri trade. It was traditional practice for a married 
woman to send gifts to her mother, and members of her natal kin group 
throughout her married life. A husband who tried to stop this, 
perhaps because he was jealous or because he considered his wife was 
not working hard enough, would be considered to be behaving badly; 
conflict between the wife's natal group and her husband's kin group 
might arise as a result.
Since the sexual entrepreneurs were earning considerably more
than the average Gumini in Port Moresby, it might be expected that
they might send more money and presents back home, but I was not able
to determine this quantitatively. Men with wives and children in
28Gumini did not usually send money or presents to them, and wives in 
Gumini did not send anything to their husbands. I relied on 
contextual comments to determine whether presents sent to Gumini were 
for routine traditional purposes, as an insurance against possible 
trouble arising from opposition to. the woman's involvement in sexual
As most employed Gumini men were on the basic minimum wage at 
$5.90 per week in 1971, they would be unlikely to have money to send 
home.
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entrepreneurship or as compensation for a failure to observe some of 
the traditional rules of good behaviour. Some couples made a lump sum 
payment while others continued to send money to relatives from time to 
time when a relative was travelling to Gumini from Port Moresby.
Nine of the 27 husband/wife businesses were making compensation 
payments: some to kinsmen in Port Moresby and others to kinsmen back
in Gumini. Acceptance of these payments implied at least a tacit 
approval of their kinswoman being a prostitute.
The celebration put on when a woman was about to commence work as 
a bisnis-meri served a dual purpose. Firstly, it provided an 
opportunity for presents to be given to those who opposed the idea and 
ensured that they would not make trouble. This aspect of the 
celebration was likely to be more important in the case of a married 
woman becoming a bisnis-meri, because in this case there would be 
two kin groups with considerable interests in the woman, her husband's 
agnates and her natal kin group, than would be the case for an 
unmarried woman whose father's kin group has predominating rights in 
the woman (Case History No. 23). Secondly, the celebration served as 
a means of publicising to the Gumini society at large that the woman 
was now working as a bisnis-meri.
When the new bisnis-meri was a married woman it was her husband, 
the proprietor, and his kinsmen in Port Moresby who put on the party; 
when it was a single or divorced woman who was being launched into the 
profession of prostitution it was her kinsmen in Port Moresby who were 
in favour of the idea who put on the party and invited those relatives 
who opposed the idea. Married couples who were entering the trade 
because of economic necessity were an exception in not having such a 
celebration, either because they could not afford it, or because they 
did not wish to publicise the event to the Gumini community in 
Port Moresby.
On a visit to Gumini I met an elderly couple whose daughter was a
bisnis-meri. They had not been pleased when they found out.
We accepted her brideprice on the understanding that she was 
going to serve one man. We found out that she was serving 
many; we had not been given an adequate price for this 
(Translation from Pidgin).
Their daughter began sending them regular "additional brideprice 
payments", and everyone seemingly was happy. This was one point of 
view, but not all Guminis saw things this way. Parents who wanted the 
return of their daughter because they did not agree with her being a
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Photograph 7: Bisnis-meris with their partners disturbed by my
presence
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bisnis-meri might be asked to repay the brideprice if she had borne no 
children; if she had borne a child the husband might insist that she 
leave it with him. If no brideprice had been paid it would be easier 
for the parents to get their daughter back, with or without a child, 
if the daughter herself wanted to return.
I never heard of any parents who objected to their son's role as 
a proprietor. Guminis who objected to the bisnis-meri syndrome on the 
grounds either that the large earnings created an imbalance in 
established exchange relationships or that additional services were 
being given by the women were, in practice, complaining that 
bisnis-meri activities were disrupting the socio-economic order of 
society. Once the imbalance had been righted, complaints ceased to be 
made. Thus, as a consequence of social change, a modern problem, an 
inadequate balance in socio-economic relationships, arising from 
traditional principles was resolved by means which were traditional in 
principle but modern in practice, i.e. increased contributions by one 
party to the relationship.
Bisnis-meris did no active soliciting, not because it was illegal
but because it was unnecessary. The proprietors did not act as 
29pimps. They simply walked to one of the recognised places where 
prostitutes were working and waited to be selected by a client. No 
specific effort was made to attract clients by sexual posturing or 
other means. No rent had to be paid for the use of open-air venues 
(see Photograph No. 7).
Ensuring personal safety was a routine matter for all women, and 
Papua New Guinean women in particular, in Port Moresby. The 
bisnis-meri entrepreneurs did not see any need for additional measures 
to be taken because of the nature of their work. However, after the 
eruption of a riot between Goilalas and Chimbu at the conclusion of a 
Papua v. New Guinea football match the bisnis-meris were afraid to go 
into the city. With the consequent threat of income loss, some of the 
sexual entrepreneurs who lived in, or had retreated to, Rubbish 
Six-Mile, particularly those who had houses on the edge of the 
settlement, built a cubicle on the side of, or underneath, the house 
to use for business purposes. The cost of these cubicles was minimal. 
They were made from waste timber ahd pieces of fibrolite which men 
brought home from work or found on the rubbish dump. The riot
By "pimp" I mean "one who procures gratifications for the lust 
of others" (Chambers Dictionary).
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occurred towards the end of the research period. Most of the clients 
who used these cubicles were men from the settlement or their visitors 
as in the tense atmosphere that followed the riot non-Gumini men would 
have been foolish to enter the settlement.
In this section I have discussed the direct financial expenses 
that were involved in sexual entrepreneurship as a bisnis-meri. In 
addition, there are the indirect costs paid by the proprietor, with or 
without assistance from his kin group, of feeding the woman while she 
was in Port Moresby, paying her airfare from Gumini and, in the case 
of working couples who were married according to traditional custom, 
the payment of brideprice; in the case of an unmarried girl the time 
and effort put into rearing her might be regarded as an expense. In 
addition to economic costs there were other types of loss incurred: 
the loss of reputation, and possible loss of health.
K. Reputation
At the beginning of this work I stated that Kumulgo, a Gumini 
Councillor, gave as his reason for asking me if I could prevent Gumini 
women from taking up prostitution in Port Moresby was that they were 
spoiling the Guminis1 name. Guminis had gained a reputation, 
particularly amongst Highlands people in Port Moresby, of being an 
important source of sexual services on a commercial basis. This, and 
the fact that such a reputation was seen as undesirable by others, 
was demonstrated by an incident that occurred outside the tradestores 
at Six-Mile. Bisnis-meris and their proprietors often stopped there 
to make purchases on their way home from work. A man wanting sexual 
services approached a woman standing outside the tradestore. The 
woman was insulted and angered by this approach. "Mi no Gumini," she 
shouted excitedly. The woman's kinsmen who were from Goroka, 
supported her, and shouted abuse at the man. A fight broke out 
between the various people in the vicinity of the shops, subsiding 
when everyone ran away at the sight of a police car.
The woman had found it insulting to be taken for a Gumini woman, 
and in this she was supported by her kinsmen. Loss of reputation is 
related to deviance and social attitudes; attitudes towards 
individuals or to groups of individuals, who are considered by other 
sections of society, to be indulging in deviant behaviour. In
140
Port Moresby reputations could be awarded by society as a whole, or by 
different ethnic groupings within the society.
In the 1970s, Port Moresby society as a whole awarded low status 
to prostitutes, but not to their clients. Some forms of sexual 
entrepreneurship which society did not wish to denigrate, for example, 
where sexual services were combined with social activities, were not 
classed as prostitution.^^
Guminis were classified as part of the Chimbu by all but other 
Highlands people in Port Moresby. As part of the Chimbu community 
they were given low status and considered to be trouble-makers. Most 
people from the Eastern and Western Highlands Districts, and the 
Chimbu themselves, would have distinguished between the various 
ethnic/linguistic groups, such as the Kuman, Sinasina and Guminis, but 
it was unlikely that any people other than those from Chimbu and the 
area around Minj in the Western Highlands would be aware of the way 
sexual entrepreneurship was organised among the Gumini.
In Chapter 2 I referred to the fact that the Kuman had 
traditionally looked down on the Guminis. The fact that they were 
involved in sexual entrepreneurship in a way that the Kuman speakers 
were not would further confirm that inferior status in the view of 
the Kuman. A mature Kuman woman spoke with contempt of the Guminis, 
those people where men made their wives work as pamuk meris. They 
were bad people, I was told.
In the next chapter, which deals with Gumini husbands and wives 
living in Port Moresby, I will discuss the views of the Gumini 
community not involved in sexual entrepreneurship. Although Gumini 
beliefs and practices relating to sex and sexual relationships were 
very different from those of Western societies, their ideology in 
relation to the bisnis-meri was similar in many respects to that of 
Western societies throughout history: condemnation and loss of status 
of the prostitute but no parallel loss of status for the client. In 
Gumini society where prostitution occurs only on the initiative of, or 
with the concurrence of, a male partner, there was no loss of status 
for the male partners provided they observed traditional values in 
relation to the distribution of the woman's earnings, and were not
This is similar to the euphemism used in many other societies, 
i.e. high-class callgirls in Western societies or geishas in Japan may 
not be considered to be prostitutes in the general use of the term, 
although sexual services are provided and paid for along with other 
services.
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seen to be forcing the woman against her will to take up sexual 
entrepreneurship. The overall low status of women in Gumini society, 
the tarnished reputation of the bisnis-meri within her own society had 
no real, practical effect in respect to her relationships with men, 
but it did mean that those Gumini women in Port Moresby who were not 
working as bisnis-meris considered themselves to be of superior 
status. In a male dominated society the effect of this view was 
minimal.
Is the similarity in the views of Guminis and Western society in
respect to prostitution the result of culture contact or a consequence
of other factors in the two very different types of society? In the
course of my interviews and conversations with the Guminis in Port
Moresby and Gumini I made enquiries aimed at establishing the source
of their attitudes towards, for the Guminis, the new phenomenon of
sexual entrepreneurship, and the bisnis-meri in particular. I came to
the conclusion while the inferior status of women vis-a-vis men was a
common characteristic in both Western and Gumini societies, a
characteristic which facilitated the taking of different attitudes
towards women involved in prostitution to those taken towards the men
who were their clients, Gumini attitudes were based on traditional,
rather than Western, values. These values had not changed in spite of
the general climate of social change that had existed in Gumini since 
31the early 1960s. (Case History No. 28; Galmai complained of police 
harassment on the grounds that husbands and wives should be allowed to 
make their own decisions about their sexual conduct.)
The Guminis did not know why the ideology of the expatriates in
32Papua New Guinea condemned prostitution and prostitutes. In a 
society with no ideology of love in marriage or sexual relationships 
it was not the fact that sexual services were being sold that they 
found offensive; nor that sexual relationships were being entered into 
without any emotion content. It was the fact that the woman was 
having sexual relationships with many men over a short period of time, 
and the fact that unless precautions were taken with respect to the
This is not to imply that no attitudes had changed. Many 
Gumini men in Port Moresby no longer believed that, at least in the 
urban environment, frequent sexual intercourse was harmful to men.
Since the 1960s, Western attitudes towards promiscuity and 
prostitution, as one form of promiscuity, have been changing. These 
changes had little relevance for the Guminis in the 1970s.
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distribution of the earnings, the activity might be seen as an affront 
to a group's claims on a woman and lead to an imbalance in reciprocal 
relationships. Such an imbalance might prove socially disruptive. 
Individualism was not something encouraged in Gumini values, 
particularly for women. The fact that Western, and in particular 
Christian, attitudes to sexual entrepreneurship coincided with those 
of Guminis on an overt level reinforced their attitudes in this 
respect but did not create them. In both societies, ideology declared 
it to be wrong, at least in respect to the women involved. Such women 
might be considered deviant, but for different reasons. Western women 
were accused of selling their bodies and having sexual intercourse 
that was not sanctioned by the existence of an emotional bond between 
the partners to the act. Gumini women were condemned by their own 
society because they were having sexual relationships with a number of 
different men in a short period of time. The condemnation stemmed 
from the traditional attitude towards women 'ho indulged in 
non-commercial promiscuity. The commercial content of sexual 
entrepreneurship tends to diminish rather than enhance condemnation, 
particularly in respect to the proprietors who are in a position to 
distribute the earnings.
Promiscuity by women was frowned upon traditionally for both 
single and married women. What distinguishes the bisnis-meri from 
promiscuity in Gumini views is the fact that it is sanctioned not by 
love but by those who have rights in the woman's sexuality. Gumini 
ideology terms the bisnis-meri herself as the deviant, but with the 
deviance comes conformity, conformity to the demands of affines in the 
case of married women, to agnates in the case of unmarried women.
Gumini men who were involved in sexual entrepreneurship in 
Port Moresby did not seem to be troubled by any bad effect, if any, 
that it might have on their personal reputations or the reputation of 
the Guminis in general. For women it was different. Three women 
(Case Histories No. 4, 7 and 26) who were hoping to give up working as 
bisnis-meris and return to Gumini all claimed that they now had such 
bad names no one would marry them. They planned to live with their 
brothers. They had had sexual intercourse with so many men and they 
had not become pregnant. Both contributed to their having a bad 
reputation. Bogia (Case study No. 7) claimed that as a young woman 
her mother had given her "medicine" so she would not conceive. She 
had been promiscuous. None of the other bisnis-meris claimed to have
had such medicine - because it was usually administered secretly.
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If these women had been willing to stay in Port Moresby and 
continue working as bisnis-meris they would undoubtedly have been able 
to find husbands. Promiscuous women with no children were doubly 
favoured for wives in the city. Their promiscuous behaviour, as 
bisnis-meris would bring in money for their husband. In Port Moresby 
most Gumini men, particularly the large number of unemployed men, were 
looking for money rather than children. A woman who could earn money 
for her husband would be in demand as a wife.
L. Venereal Diseases, Fertility and Contraception
Venereal diseases are an occupational hazard in all forms of 
sexual prostitution. This was particularly the case in Port Moresby 
during the 1970s. Most types of venereal disease had only recently 
been introduced into Papua New Guinea. The indigenous population had 
very little immunity to such diseases, diseases that consequently were 
spreading rapidly in urban communities and in communities situated 
along main highways. An additional factor in the spread of syphilis 
was a consequence of the almost complete eradication of yaws through 
the use of penicillin (BBC, 1971), a disease endemic to Papua New 
Guinea, that gave protection from syphilis.
It was difficult for people whose traditional mode of learning 
came primarily from the observation of people with experience and 
gradual participation in practical demonstrations, and who had a very 
different explanation for the cause of illness from that of modern 
medical science, to accept the significance of what little information 
they had about venereal diseases. At the time of my research there 
had been no really dramatic cases of venereal diseases in Port Moresby 
which could serve to demonstrate the debilitating effects of syphilis 
and Donavanosis.
All but one of the proprietors interviewed had some knowledge of
venereal diseases. Some had been infected and had gone for treatment
33to the venereal disease clinic at the General Hospital. Treatment 
was free. None of the proprietors was concerned about the possibility 
of the bisnis-meri becoming infected, and none of the bisnis-meris
33One husband (Case History No. 11) had been infected and 
treated. He claimed to be refraining from intercourse with his wife 
because of a fear of being infected again. At the end of the research 
period his wife was seriously ill with syphilis.
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attended a VD clinic on a regular basis. Four of the bisnis-meris had 
been to the VD clinic more than once, having been referred to the 
clinic when symptoms occurred. Three others had been to the clinic 
once.
A deterrent to bisnis-meris attending the clinic was that it took 
up valuable working time. Another deterrent was that clinic staff 
were all men, a situation which changed towards the end of my study 
period. The majority of Gumini women had no knowledge of venereal 
diseases, and those who had, apart from the seven who had contracted 
venereal sores, had only the vaguest ideas about the effect and 
transmission of these diseases. The men had not passed on their 
knowledge to their womenfolk. It was difficult to assess whether 
there had been a deliberate policy on the part of some proprietors to 
keep information about these diseases from the bisnis-meri.
Three women became seriously ill with venereal disease during the 
research period.
Only two women mentioned fear of contracting disease as a reason 
for disliking sexual entrepreneurship. Both these were were women who 
had already been infected at the time of their first interview. I 
talked about these diseases during the course of my interviews and 
offered to take the interviewees to the VD clinic if the time was 
suitable when the interview had concluded. Some were grateful for the 
information and for the opportunity to visit the clinic. Others were 
grateful for the information but did not wish to go to the clinic. 
Others appeared to have no interest in the matter. None of the women 
began attending the clinic for preventive purposes. A woman would 
be able to attend only if her proprietor agreed. The majority of the 
bisnis-meris did not attend a VD clinic at all during the research 
period.
Contraception was discussed at the interviews, both with respect 
to protection against the spread of venereal diseases and for the 
purpose of preventing conception. None of the bisnis-meris were 
employing contraceptive measures at the time of the study. All relied 
on the fact that the woman had not been pregnant for three or more 
years as an indication that she would not now become pregnant. Gumini 
men (see Chapter 2) believed that if a wife did not bear her husband's 
child it was the consequence of a deliberate wish and act on her part. 
Husbands who had been in Port Moresby for many years while their wife
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remained in Gumini nevertheless blamed their wife for not having borne 
him children. Most of the women who either came, or were brought to, 
Port Moresby to work as bisnis-meris had been promiscuous, but to 
varying degrees (see the case histories). And they had not conceived, 
or if they had the man who paid their fare to Port Moresby was not 
aware of it. None of the proprietors stated the fact clearly in the 
interviews but there was no doubt that in the selection of women to 
become bisnis-meris the fact that a woman had been promiscuous and had 
not conceived for several years was an important consideration in most 
cases. None of the proprietors in my sample had considered what they 
would do should the bisnis-meri become pregnant, so confident were 
they that she would not.
Only one of the bisnis-meris had ever used a contraceptive
device. This was prior to her becoming a bisnis-meri in Port Moresby.
Kumangi had borne her husband three children since their 
marriage in 1964. One had died. She did not want any more 
children but her husband, Asi, did. This was when they were 
living in Gumini. Kumangi had a kinswoman who worked at the 
hospital at Kundiawa. She had an intra-uterine "loop" 
inserted at the hospital, but claimed it made her "sick".
She took it out.
Kumangi's younger child was five years old and was being 
looked after by Asi's brother. The older child was being 
looked after by Kumangi's sister, who was married to 
Dombia's brother. The brother was strongly opposed to the 
bisnis-meri activities.
Kumangi had heard about oral contraception, and asked me 
where she could get the "pill". The couple said they had 
given their sons to relatives who were childless. [I was 
unable to establish whether this was at Kumangi and Asi's 
initiative or whether as a result of pressure from the 
relatives concerned.] These relatives were "making trouble" 
because of Asi's and Kumangi's involvement in sexual 
entrepreneurship.
Asi had contracted gonorrhoea and had received treatment.
They did not know whether Kumangi had also contracted the 
disease (Case History No. 17).
After the interviews one couple expressed an interest in going to 
the Family Planning Clinic. This was an elderly seducer and his 
"wife" (Case History No. 20).
M. Job Satisfaction
Eighteen of the women interviewed declared that they were happy 
to be bisnis-meris. A number said they had been very afraid 
initially, afraid of so many men and afraid of men who were strangers, 
from various parts of Papua New Guinea. One successful bisnis-meri
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declared that she was still afraid, particularly of large men. Gumini 
men were short and stocky.
Monica was a small, attractive woman who appeared to be 
about 40 years old. She and her husband Uga had 
two children, the younger being eight years old at the time 
of the first interview. At the time I first interviewed her 
she had been working as a bisnis-meri for one year.
Uga, her husband, had first suggested that she work as a 
bisnis-meri after discussing it with her lineage members in 
Port Moresby. They all thought it was a good idea as Uga 
had lost his job. She had refused at first, because she was 
afraid. Finally she agreed. She was still afraid 
sometimes, she said, but she earned $40 a week and was very 
happy. Her husband had bought a car and they went to the 
wharf to^find Papuan sailors on coastal boats (Case History 
No. 19). 4
When men from Gumini first came to work in Port Moresby they were 
afraid of having sexual relationships in the city for fear of Papuan 
sorcery. Having sexual intercourse on strange ground might, they 
believed, make them sick and, as detailed in Chapter 2, frequent 
sexual intercourse and close contact with women were considered 
harmful to men.
By the 1970s this attitude had been lost by long-term residents 
of the urban environment. They had seen and talked about the 
behaviour of other urban residents from different ethnic groups.
Recent arrivals to the city, and particularly women, had this fear 
initially. Bisnis-meris in particular were nervous because they were 
not only having sexual intercourse on strange ground, but they were 
having sexual intercourse with men from different ethnic groups.
Nineteen of the bisnis-meris said they were not happy with their 
work. They gave a variety of reasons, the most frequent one being 
that her proprietor was keeping too large a share of her earnings and 
not spending any money on her. They felt that they were being 
exploited.
Other reasons given for not liking work as a bisnis-meri were:
(a) it was hard work walking around in the hot sun;
(b) it was against the teachings of the church;
This is the only case in which a bisnis-meri expressed a 
dislike for the actual nature of the work involved. At the second 
interview Monica said she was afraid of getting sick from VD as well 
as her fear of large men.
This matter is discussed in the section on expenses.35
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(c) she was afraid of so many men;
(d) she was afraid of contracting a venereal disease; and
(e) she did not do it in Gumini.
Only two women, both of whom had been infected prior to my first
interview with them, said they were afraid of VD at their first
interview. The fear of "so many men" did not refer to any fear of
physical violence from clients in relation to her work. Some had a
fear of violence from kinsmen who might be angry because of their
involvement as a bisnis-meri. Dombia had told me that she needed her
husband's kinsmen around her because she was afraid of her own kinsmen
in Port Moresby. For others their fear was part of their general
nervousness of men who were strangers.
Sexual violence was something the Guminis appeared to know little 
36about. My questions on this subject were responded to with 
considerable incredulity, and they found them difficult to answer.
The reply of one woman would have been echoed by all and aptly sums up 
the responses of all the bisnis-meris, "None of these men is going to 
hurt me! They all want sex too much!" (translated from Pidgin) (Case 
History No. 17).
When I pressed the point and asked about violence from men who 
were drunk the reply was, "If the man's a bit tipsy, I'm probably a 
bit tipsy too!" (translated from Pidgin).
The fear which the women were expressing came from a combination 
of fear or sorcery, fear stemming from the woman's lack of contact 
with people outside of her immediate home environment in Gumini and, 
in one case, a dislike of the type of promiscuity that is required in 
prostitution, participating in sexual intercourse with a large number 
of men who were unknown to her.
N. Religion and Traditional Beliefs
All the Christian missions working in Papua New Guinea were 
opposed to prostitution and polygyny, but might take different 
approaches in dealing with them. It was possible that they might have
This was surprising in view of the fact that there was a 
considerable amount of domestic violence in both Gumini and Port 
Moresby, and rape was common in Port Moresby. The explanation lay in 
the fact that sex is a taboo subject and because women would usually 
hear of such events from men, with the men's perspective that the 
incidence is a consequence of a wrong-doing by the woman involved (see 
Chapter 2). Traditionally violence came from a husband or father, 
rather than from strangers.
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taken different approaches or had different emphases in dealing with 
37prostitution. Traditional Gumini beliefs, while not referring to 
prostitution as such, would be expected to have the effect of 
discouraging involvement in commercial prostitution for both clients 
and the prostitutes as they condemned promiscuity and sexual 
intercourse other than for the purpose of having children (see 
Chapter 2). There were ways within traditional beliefs and attitudes 
that could be used to overcome or mitigate those beliefs that had the 
effect of opposing promiscuity when it was on a commercial basis: 
distributing part of the earnings to those entitled to object, for 
example.
There were no figures available in the 1971 census giving
information on religious affiliation, but there were in the 1966
census. A rough estimate based on the 1966 census and observed
changes during the period between 1966 and 1971 would be: Roman
Catholic, 40 per cent; animist, 35 per cent; Lutheran, 30 per cent;
and other Christian denominations, 5 per cent.
There were bisnis-meris and proprietors from all the religious
groups represented in the Gumini sub-district, in approximately the
same proportions as for the general population of the sub-district
(see Table 4.8). I made a separate classification of baptised people
as contrasted with church membership because it could be expected that
people who had been baptised would have a greater knowledge and
understanding of their church's teachings than those were were merely
members of, or claimed allegiance to, a particular church.
All Guminis maintained most of their animist beliefs, whether or
not they had an allegiance to a Christian church. Some people in the
sample had given up their allegiance to the Lutheran or Catholic
Church and returned to animism, or, in two cases, claimed no longer to
have any beliefs relating to church or custom.
Aisi, a baptised Adventist, was not happy about his wife's 
activities as a bisnis-meri. He rationalised his position 
in this way.
"Perhaps Satan has got hold of me. But the Seventh Days 
prohibit so many things. Smoking, drinking, pork, 
prostitution, promiscuity" (translation from Pidgin).
Some missions did not allow a polygynist to join their church. 
They had to give up all but one wife before joining. Others allowed 
polygynists to join the church, but they were not permitted to take 
any more wives.
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TABLE 4.8
RELIGIOUS AFFILIATION OF THIRTY-SEVEN GUMINI BISNIS-MERIS
AND THEIR PROPRIETORS
Religion
Bisnis-meris Proprietors
Member Baptised Member Baptised
Catholic 12 4 13 3
Lutheran 4 4 7 3
Adventist 1 1 1 1
Swiss Mission 2 1 3 2
Animist 14 - 15 -
Lutheran to animist 1 - 0 -
Lutheran given up 1 1 0 0
Catholic to animist 0 0 1 0
Not recorded 2 3
Aisi said he did not like his wife having intercourse with 
many man, but she wanted to, so he has agreed. His wife's 
sister was married to Dombia's brother. Kumangi became 
aware of Dombia's pioneering activities in sexual 
entrepreneurship and of the money that could be earned from 
sexual entrepreneurial activities.
Kumangi discussed the idea of her being a bisnis-meri with 
her brother in the first instance. After he had agreed they 
tackled Aisi. At that time Aisi had no job, and they had a 
child with them in Port Moresby. Aisi was not in a position 
to stop Kumangi. She was also a Seventh Day Adventist, but 
has not been baptised. Having become established as a 
successful bisnis-meri she continued working even after Aisi 
found a new job, her brother escorting her around town (Case 
History No. 17).
The fact that the religious affiliations of bisnis-meris and 
their proprietors are in similar proportions to those of Gumini 
society in general reinforces my impression obtained from interviews 
and conversations with Gumini people that for most Guminis religious 
beliefs are not an important consideration in people's decisions 
whether or not to become involved in sexual entrepreneurship. Most 
frequently they were used to back-up decisions made primarily on other 
grounds.
The Lutheran Church became involved directly in two cases (Case 
Histories No. 23 and 37). One was a case in which a father was
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intending to use his daughter - against her wishes - as a bisnis-meri. 
the other was a case where a wife wished to work as a bisnis-meri, her 
husband was agreeable, but his kinsmen were strongly opposed. All 
were baptised Lutherans. The head of the Lutheran Church in Port 
Moresby had been approached to intervene. Case History No. 37 was 
interesting case in that it was the only one where responsibility for 
a wife's bad conduct was blamed on the husband by the husband's 
kinsmen. This might have been a consequence of Lutheran influence, 
together with the reason for the husband, Ganua, acceding to Olimi's 
conduct. He wanted the money she earned for gambling, an activity 
also disapproved of by the Church.
The difficulty for the Churches was that they had no real answer 
to what they saw as a problem. The Catholic Church did find 
employment for one couple, but in general there were no jobs for 
Gumini women in Port Moresby. The head of a Christian women's 
organisation told me the Government claimed j.t could not help because 
there were too many men unemployed.
0. Place of Birth and Residence: Lineage and Leadership
Kumulgo pointed out to me at an early stage in my research that 
there were no bisnis-meris from Opel (Obil), the hamlet area that he 
came from. There were also none from Dirima, where one of his wives 
came from and where the Catholic mission station for the area had been 
established for about 20 years.
The bisnis-meris and their proprietors were all asked for the 
name of their place of birth. Some places were difficult to find on 
what maps of the area were available; some, according to the Guminis, 
had been misplaced, on the maps I had. In Table 4.9 I have listed the 
places named according to their geographical location, following the 
lines of communication, from north and north-west to south-east and 
south.
Gumini Sub-District Office was situated on land in an area 
between Dirima and Mul. Table 4.9 demonstrates that bisnis-meris and 
proprietors come from widely scattered places in the Sub-District and 
some places just across the border. It also shows that there are 
two areas that supplied considerable numbers of bisnis-meris: the 
Buli to Kup area in the north-west and the Olui to Oinima area towards 
the east of the Gumini Sub-District. Unmarried women would still be 
considered residents of their place of birth while women married
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TABLE 4.9
PLACE OF BIRTH OF THIRTY-SEVEN BISNIS-MERIS
AND THEIR FORTY-THREE PROPRIETORS: PORT MORESBY 1972-1974
Place of Birth Bisnis-meri Proprietor
Omkalai 1 1
Buli (Bure) 2 2
Omdara 4 4
Omdara-Yuri 1 3
Kupa 3 2
Minja 1 0
Yani 2 1
Gomgale 1 1
Dirima 1 2
Mul 2 1
Deri 1 4
Dawa 1 3
Olui 3 3
Yobai 5 4
Diane 1 1
Oinima 3 4
Oinima-Daure 1 1
Dulai 1 1
Kilau 2 1
Mokiage 0 2
Dom*5 1 1
Goroka^ 0 1
Total 37 43
Situated to the west of the Gumini Sub-District.
^Situated to the north of the Gumini Sub-District. Goroka is in the 
Eastern Highlands District.
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according to traditional custom would be identified primarily with
their husband's place of birth. Those bisnis-meris who had "married"
without the payment of brideprice and other traditional marriage
procedures, and who had never lived in their husband's mother's home
would be in an ambivalent position in this respect. Most of the
proprietors come from the same two areas, particularly if the
Olui-Oinima area is extended westwards to include Deri.
Informants told me that there were some "places that like money
for married women", but were not always in agreement as to which those
places were. There were also three places from where, it was claimed,
no bisnis-meris came. But, as the situation was fluid, the
information was sometimes out-of-date and/or inaccurate. When I asked
the people for an explanation of why some areas supplied a lot of
bisnis-meris and others none the only response I received was that it
depended upon the attitude of the local people. This I found to be
true, but it took some time to find t..e explanation as to why
attitudes varied from place to place.
During the course of these conversations, and when asking people
where they were born in the course of my routine interviews, I found
that Guminis, in general, do not, when considering a person's "roots",
38make a very clear distinction between place and lineage. This was
understandable as lineages are linked to land and land ownership, and
most traditional economic and social activities depended upon the link
between land and the activities organised on a clan, sub-clan or
lineage basis. Each of these kinship groupings was organised around a
particular leader. The importance of lineage affiliation and the part
it played in controlling individual behaviour is demonstrated by the
case of Bogia, one of the more prominent bisnis-meris.
Bogia, a woman in her middle-twenties, said she did not want 
to marry, but preferred to be a bisnis-meri. She said that 
when she was a young woman in Gumini she was promiscuous so 
her mother gave her some medicine so that she would not 
conceive.
An uncle in Port Moresby, Aluwai's brother (Case History 
No. 15) paid her |^re to Port Moresby and told her to work 
as a bisnis-meri. She said that she had to pay him for
In Gumini languages, the same name is used for the lineage and 
the land that belongs to it.
This man had two other women working for him as bisnis-meris. 
He had also brought them from Gumini.
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the airfare and for her food. She was sulky and angry about 
this.
At the second and later interviews she was much happier.
She was no longer working for this uncle, being more or less 
an employee. She was working in association with a 
"brother" and was more or less in command of her working 
situation. This brother was not a blood brother, but a 
brother by adoption.
The uncle who had brought Bogia to Port Moresby was a 
maternal uncle. Bogia's father, and consequently Bogia 
herself, as she was unmarried, belonged to a lineage which 
was strongly against involvement in sexual entrepreneurship.
The lineage and sub-clan leader was living in Rubbish 
Six Mile and had a considerable following in Port Moresby.
Bogia found herself in a dilemma. She wanted to break away 
from her uncle in Port Moresby because she believed he was 
keeping too much of her earnings, but if she turned to her 
own kin group she would have to give up her work as a 
bisnis-meri, and she did not want to do that.
Bogia solved her problem, not in the more usual manner of 
eloping with or marrying another man, but by adopting 
another Deri lineage, one whic^did not object to their 
women working as bisnis-meris. She went into partnership 
with a man in^£he new lineage whose wife had a job in 
Port Moresby. While his wife was at work the husband 
escorted Bogia on her work.
Bogia now went to clubs and the like to find bisnis and I 
met her a number of times when she was very much under the 
influence of alcohol. She gave up work for a few months 
because she was ill, and then went up to Goroka as a second 
wife to a politician from an electorate bordering onto 
Gumini. Arriving in Goroka the politician had second 
thoughts, and put Bogia on a plane back to Gumini. Within a 
week she was back in Port Moresby in a new house that some 
of her adopted brothers had made for her (Case History 
No. 7).
This case, which corroborates the findings of Bunn (1974) that 
some lineages were keener to modernise than others, was the only 
direct example I have that demonstrates that involvement in sexual 
entrepreneurship may be related to lineage membership and the attitude 
taken by the lineage as a whole. Kumulgo opposed this idea and was of 
the opinion that it was a decision solely for the individuals 
involved. In a society such as that found in Gumini where the group
In Chapter 2 I discussed the possible implications of the fact 
that during times of tribal warfare Deri women would participate in 
the fighting alongside their husbands in contrast to wives from other 
parts of Gumini who would give only passive assistance to their 
husbands who were probably fighting their wives' kinsmen.
^Brown (1973) stresses the fluid nature of Chimbu (Kuman) kin 
ties and groupings.
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rather than the individual dominates social organisation and ideology, 
individuals tend to make their decisions in the context of their group 
membership.
There is more evidence that the views of leaders are influential. 
Kuman Dai, the traditional leader of the Golim speakers, one of the 
three main languages spoken in the Gumini Sub-District, and a Local 
Government Councillor, spoke out strongly against the practice of 
bisnis-meris. There are few bisnis-meris among the Golim speakers.
The Local Government Councillor for Deri has made no pronouncement on 
the matter. There is one lineage that is actively engaged in sexual 
entrepreneurship and another which strongly opposes it in Deri.
There can be no doubt that Dombia had a compelling and 
charismatic personality who, although she had no formal position, was 
a leader for the bisnis-meris. She encouraged other women to follow 
her example by demonstrating her earnings, and taking newcomers with 
her when she went to work. She came from Omdara and several of her 
kinsmen began prostituting their wives in Port Moresby, although one 
of her brothers, a devout Seventh Day Adventist, is strongly opposed 
to this type of work. Johannes, Dombia's husband, is a quiet man, who 
must have had some special qualities in his youth as he was one of the 
first young men to be chosen by Catholic mission workers to be a 
catechist. His lineage have never agreed to the kind of work that 
Johannes is involved in, but those who are living in Port Moresby 
condone it because of the benefits it brings to them. Most, if not 
all of them, are unemployed. Johannes comes from a remote, sparsely 
populated area in the south-west of the Sub-District. The attitude of 
the people there to a modern phenomenon taking place many kilometres 
away in Port Moresby does not seem to have very much influence on 
their young men in the city who comprised a bodyguard for Dombia.
Their prime concern would be where their next meal was going to come 
from.
In the course of my interviews with the bisnis-meris and their 
proprietors, reference was frequently made by both men and women to 
the influence and demands of kinsmen. Kinswomen were rarely 
mentioned. In a society where a great deal of social, economic and 
political life is organised with a small agnatic kin grouping as the 
most important unit, it is to be expected that these groupings would 
have a profound influence on the decisions made by individual members. 
Within these groupings men are expected to conform to the wishes and 
decisions of the majority. My interviews have demonstrated that it is
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men who control women in Gumini society. Individual group members, a 
lineage grouping, and its leader, will have considerable influence as 
to whether or not individual men will use women they have rights in 
for the purpose of sexual entrepreneurship if they so desire, and if 
other circumstances warrant it. What those circumstances are has been 
discussed in the previous sections of this chapter.
I found the influence of kinsmen was less on men who came from 
remote areas (Case History No. 10) where the people knew little of 
what happened in Port Moresby than it was among men who came from 
lineage groupings with men who moved to and from Gumini and the city, 
with consequent considerable interaction between the two sections of 
the lineage.
SUMMARY
In this chapter I have presented the data I collected from 
semi-structured interviews and conversations with Gumini people in 
Port Moresby involved in a form of sexual entrepreneurship to become 
known in their community as bisnis-meris. The data look at 
individuals as a means to developing an understanding of a modern 
social development that initially was considered to be deviant by both 
Guminis and Port Moresby society in toto, to being a social norm, 
provided certain cultural values were observed, within Gumini society 
but not in society at large.
The data show that the bisnis-meri trade was carried out by a man 
and woman together, and that regardless of who initiated the 
involvement the woman was always formally under the instructions, or 
had the consent, of a man who had traditionally based rights in her 
sexuality. These men, whom I termed proprietors as in most cases the 
women are little more than employees, controlled and supervised both 
the woman's work and her earnings. They housed, clothed and fed her 
and, in the majority of cases, had paid the woman's airfare to 
Port Moresby, usually with help from kinsmen living and working in the
••h  42city.
The women, most of whom were aged between 20 and 40 years, were 
considered to be infertile either because they had had no children or
One woman claimed to have paid her own fare - from the sale of 
coffee beans (Case History No. 11),
42
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only one child, or because it was many years since the birth of their 
last child. Those who were not married had a reputation for being 
promiscuous. As a consequence, they were considered to have failed in 
their obligations to their husband or their natal kinsmen. The women 
came from all over the Gumini Sub-District and one or two places 
beyond it, but two areas provided a disproportionate number of 
bisnis-meris. Two of the most successful bisnis-meris came from these 
areas.
The proprietors, who tended, on average, to be older than the 
bisnis-meris, came from all over the Sub-District, the majority coming 
from the same two areas that supplied many of the bisnis-meris. The 
Golim speaking people who lived in the vicinity of Gumini station had 
provided no bisnis-meris or proprietors, and their leader was strongly 
opposed to the activity.
The earnings made by these women were very great in relation to 
the earnings that other indigenes could make in Port Moresby in the 
early 1970s. Expenses were very low, but four of the more successful 
couples had purchased secondhand cars that required a lot of 
maintenance. The lifestyle of the bisnis-meris and their associates 
was very similar to that of other Guminis in Port Moresby. Some said 
they were saving money to enable them to start a bisnis in Gumini in 
the future, but none had any idea how much they had saved. Those who 
had not saved anything, the majority, frequently claimed that they had 
to spend most of the woman's earnings to pacify her kinsmen who 
objected to her working as a bisnis-meri. The proprietors controlled 
the distribution of the earnings and the most frequent reason given by 
bisnis-meris for not being happy in their work was that their 
proprietor did not spend enough on them. This in effect meant that 
they did not consider he was buying them new clothes often enough.
The information presented is both case study and statistical in 
nature. The case histories support some of the conclusions drawn from 
the statistics, help to interpret them in Gumini and sociological 
terms, and provide something of the "flavour" and content of Gumini 
gender relationships, all of which contribute to the understanding of 
the development of the bisnis-meri. These have remained unchanged and 
the Guminis have devised, or adopted, a form of sexual entrepreneur- 
ship which can be fitted into them.
In Gumini traditional society no man stood alone, a fact which 
was an important means of social control, thereby reducing the
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incidence of deviant behaviour by individuals. In Port Moresby, 
because of job insecurity, large-scale unemployment amongst the 
unskilled, and social antagonism towards Chimbu in general, 
interdependence between Gumini men from the same place or of the same 
lineage is equally as important as it is in Gumini itself. I found 
evidence that the practice and incidence of bisnis-meris was to some 
extent affected by views of lineages, particularly the proprietor's 
lineage. In the case of married women by either or both of the 
lineages with rights in her, in the case of unmarried women by her 
paternal lineage, and in particular, by the members of these lineages 
who were living in Port Moresby.
Interdependence between a man and his kinsmen did not mean that 
inevitably the individual was controlled by the group. Some 
individuals were able to manipulate the group to accept what they 
wanted to do as a consequence of force of circumstances, such as the 
need for money in the urban environment, or through the force of the 
individual's personality. Similarly individual husbands, brothers, 
fathers, uncles and even an abductor were able to manipulate 
unsuspecting or unwilling women into working as bisnis-meris for them. 
Given the appropriate circumstances, individual women might exploit a 
situation either directly or through their own kin group in order to 
be able to do what they wanted. Frequently this meant changing from 
one group to another.
Bisnis-meris and their proprietors were drawn from all the 
religious institutions found in Gumini during the 1970s in roughly the 
same proportions as were found in the general population of the 
Sub-District. This confirms the overall impression that I gained 
during the course of interviews that, although the attitudes 
engendered by all these institutions, including animism, would be 
against involvement in sexual entrepreneurship, in practice this had 
only a minor or secondary effect which was uniform for members of any 
of the missions or adherents of none of them.
During the 1960s and 1970s very few Guminis were married in 
church. There were two such in my sample of 37 bisnis-meris, one a 
Catholic couple, the other Lutheran. In neither case was this fact of 
any significance for those involved in relation to the women's 
situation as a bisnis-meri.
In succeeding chapters I will present information on factors 
coming from outside of the Gumini community that have contributed to
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the development of the bisnis-meri among the Guminis. In the chapter 
which follows I will present my data on those Gumini women who were 
residing in Port Moresby during the early 1970s, but who were not 
working as bisnis-meris. Given the strong entrepreneurial motivation 
of the Guminis and the very large financial rewards that could be 
achieved from sexual entrepreneurship, it seemed pertinent to 
determine why all the women from Gumini living in Port Moresby at this 
time were not working as bisnis-meris.
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CHAPTER 5
GUMINI HOUSEWIVES AND THEIR HUSBANDS IN PORT MORESBY 
Meri belong mi olsem barrata belong mi.^
INTRODUCTION
It became apparent some months after the commencement of my 
research into the activities and organisation of sexual 
entrepreneurship among the Guminis in Port Moresby, that insights 
relating to the development of the specific form of sexual 
entrepreneurship that later came to be known as the bisnis-meri could 
be gained from a parallel study of Gumini women in Port Moresby who 
were not bisnis-meris. All adult Guminis in Port Moresby in the early 
1970s had been brought up in Gumini. All men and all women would have 
been exposed to similar traditional beliefs, practices and attitudes 
towards sex and sexual relationships, and experienced a similar 
emphasis on the desirability of economic gain. Gumini men in 
Port Moresby would have been aware of the very great financial 
earnings, in their terms, that could be realised by the bisnis-meri 
for the benefit of her husband or a close kinsman. Why, it is 
legitimate to ask, given traditional views on sex and gender 
relationships, Gumini women, and women from other parts of Chimbu, 
living in Port Moresby did not take advantage of the opportunity to 
earn great amounts of money? Why did they, and their husbands or 
kinsmen in Port Moresby, let this opportunity to satisfy their 
entrepreneurial ambitions pass by?
I have used the term "housewife" to denote those Gumini women in 
Port Moresby who were not working as bisnis-meris. The Guminis had no 
special term for them, they were simply termed "wives". All of them 
were married but, as I showed in Chapter 4, most of the bisnis-meris 
were considered to be married. One housewife was employed. She had a 
residential position and she and her husband and children lived in 
servants' quarters at her place of work. All the housewives were 
living with their husbands in Port Moresby.
No.
^Translation:
1 1 .
"My wife is like a brother to me" (Case History
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In Western usage today, the term "housewife" generally denotes a 
wife who does not go out to work, but occupies herself with domestic 
duties in her home. This would apply to the Gumini housewife, with 
the qualification that, for her, due to the nature of the house and 
its contents, the domestic duties she was expected to perform were 
minimal.
The Gumini housewife in Port Moresby during the early 1970s did 
not represent a norm in Gumini society. The housewife and the 
bisnis-meri were two different responses to the changing economic and 
social environments experienced in Chimbu and in Port Moresby. The 
norm was the wife who stayed in Gumini performing economic, domestic 
and procreative roles if her husband was also in Gumini, or economic 
and domestic roles if her husband was away, sometimes for many years 
at a time.
The exact number of adult males and females in the Gumini
Sub-District during the early 1970s was not known. The Population 
2Census 1971 gives the rural population for the entire Chimbu District 
as being made up of only 200 more males than females in a total rural 
population of 156,619. For the District as a whole, in 1971, 
according to the Census, women made up 51.6 per cent of the entire 
population over the age of 16 years. This is a surprisingly low 
proportion of women in view of the number of men who had left the 
District to work in urban centres (see Table 5.1).
TABLE 5.1
NUMBER OF MEN AND WOMEN FROM THE CHIMBU DISTRICT LIVING 
IN URBAN CENTRES OUTSIDE THE CHIMBU DISTRICT IN 19712
Town Males Females
Port Moresby 1,335 226
Lae 939 489
Goroka 788 620
In addition to men from Chimbu being away in urban centres there
were considerable numbers of men away working on plantations. There
Population Census 1971, Bulletin No. 9.2
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were many Guminis working on the rubber plantations and in the schools 
at Sogeri, some 35 miles from Port Moresby. Few were accompanied by 
wives or children. Possibly the relatively low proportion of females 
in the Chimbu population was a consequence of the fact that more male 
than female children were born for 30 to AO years, or the figures may 
reflect the fact that boys are valued more highly than girls, and some 
form of female infanticide had been practised.
A DAY IN THE LIFE OF A GUMINI HOUSEWIFE IN PORT MORESBY
In Chapter 3 I described the type of houses that Guminis living 
in shanty settlements in Port Moresby had as homes. Most of the 
housewives lived in one settlement at the top of a ridge at Five Mile. 
They lived in one room with an earth floor and one or two home-made 
wooden bunks covered with a woven mat or old blanket. Two or 
three large wooden boxes contained the personal possessions of the 
housewife and her husband. Enamel mugs and bowls were stored on 
home-made tables outside the house with a billy-can or two made from a 
Sunshine Milk or Milo tin. Pairs of kinsmen lived in similar rooms 
adjoining that of a housewife and her husband, the buildings being 
constructed of bits of rough timber, corrugated iron, packing cases 
and the like. Inside the walls were often lined with pages from 
magazines and colour supplements from newspapers.
There was no power in the settlement, and no piped water. Close 
to the small Gumini settlement was a settlement of people from the 
Northern District of Papua on one side, and from the Western Highlands 
of New Guinea on the other side. Most people got up as daylight 
dawned and went to bed soon after sunset. Work for the men began 
early, some being picked up and taken to work in trucks belonging to 
their employer. They had to be down on the road at the foot of the 
settlement ready to be picked up.
Before the men left for work someone might make black tea in the 
billy-can over an open fire, to be drunk with a slice or two of plain 
bread if there was any around. Eating together was on a lineage group 
basis; some of the unemployed men helped with cooking and collecting 
large logs for firewood. Finding firewood was becoming more and more 
difficult in Port Moresby. Water would have been brought to the house 
the previous evening, in a two-gallon wine bottle or any other large 
container that could be found, the previous evening. This too was
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done by unemployed men or, if there were none around when water was 
required, by the housewife herself.
The men with employment having left for work, the housewife would 
probably sweep out the house, and perhaps some of the rooms used by 
her own or her husband's kinsmen, and the area outside the house.
This took about 20 minutes. If there was water available, either the 
housewife or one of the unemployed young men would rinse off the 
enamel mugs used for the tea. If there was no water they might be 
used again without washing.
The land on the exposed ridge at Five Mile was not suitable for 
successful gardening. It was exposed to the wind, the sun and the 
rain, and the topsoil was badly eroded. Those housewives who did have 
access to land might do an hour or two of gardening in the early 
morning, before the sun became too hot. They would grow vegetables 
for their own use or peanuts for sale in the market.
At intervals during the day small groups of women and children 
made their way down from Five Mile Ridge, crossed a main road and 
continued down to a large creek where they bathed, washed clothes and 
rinsed pots, dishes and eating utensils. The men went separately to 
another place along the creek to bathe.
On their return to the Ridge the women might make a small 
diversion to a nearby trade store, but most of the shopping was done 
by the men on their way home from work. The people who lived at 
Rubbish Six Mile had no creek or river in which to wash. Apart from 
when it rained, which was usually only during the first four months of 
the year, the women made do with an occasional wash at one of the 
garden taps belonging to houses in the Chinatown area.
Women washed with their clothes on, and this was usually the only 
time their clothes were washed. Soap was a rare commodity. Most of 
the men washed their clothes from time to time at the house of a 
kinsman where there was piped water.
The women occupied themselves for the rest of the day visiting, 
or being visited by, other women in the settlement, their small 
children always close to them. Some watched the unemployed men 
playing a card game called "Lucky" and gambling. If the women had any 
money they might join in gambling, gambling at cards being their only 
recreational activity on a day-to-day basis.
Most of the children of primary school age went to school. There 
were very few Gumini children who had completed primary school, and
163
few children over the age of ten years were living in Port Moresby 
during the early 1970s. Little attention or formal instruction was 
given to the children on a day-to-day basis. The Gumini approach to 
learning has been one of learning by observation and from example, 
rather than by instruction, until the time came for puberty rites and 
the first steps towards adulthood. In Port Moresby there was little 
opportunity or need for parents to teach their children the type of 
practical skills they learned in Gumini, and there was little to be 
learned in their place in Port Moresby. The children absorbed Gumini 
values and beliefs from hearing the conversations of adults and 
observing their behaviour in much the same way as the children in 
Gumini learned them (Whiteman, 1973).
Puberty rites for boys were not held in Port Moresby. They were 
performed in a much modified version in Gumini, a result of the 
opposition of Christian missionaries to the ceremonies. Two puberty 
ceremonies for girls were held in Port Moresby during the research 
period, but were not considered by the girls' relatives to be 
altogether satisfactory. One of the girls had a second ceremony in 
Gumini when she returned for a visit. Her mother's kinswomen, who 
were not in Port Moresby to participate in the first ceremony, were 
able to take an active part in the second ceremony in giving 
instructions to the young woman as to how she should conduct herself 
as an adult woman in the Gumini context. Gumini parents of the 1970s 
tended to consider that school education would provide their children 
with all that they needed to know for a successful life in the urban 
environment, and that the church would prepare them for a good life 
after death.
Cooking the evening meal was usually begun after the husband had 
come home. Often he brought the food for this meal with him. The 
food was cooked over an open fire, and was very simple fare, requiring 
a minimum of preparation and utensils. Boiled rice, with or without 
salt, dished up with cold tinned meat or fish, was the regular meal.
On paydays the husband might bring home some packets of frozen meat 
and some margarine, part of which was used to fry the meat. At 
weekends there were usually some green leaf vegetables and perhaps 
some sweet potatoes bought in the market. But whatever its 
ingredients, no meal would require a lot of preparation. On weekdays 
most people went to bed soon after the sun went down.
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The demands made upon these housewives in respect to their
domestic and economic roles were minimal in contrast to the life of a
married woman in Gumini. In Gumini, wives were occupied for long
hours performing physical work of a domestic or economic nature (see
Chapter 2). In Port Moresby, most of the housewives had no economic
role, a situation that confirmed their dependence upon men; the work
involved in adequately carrying out their domestic role was very much
less than that required in Gumini. Only their procreative and sexual 
3roles remained. In contrast to the bisnis-meris, most of these women 
had not substituted a new economic role to replace the traditional one 
of gardening. Following the Western example presented to them, the 
husband had taken over the major economic role of providing for the 
day-to-day needs of the family. In spite of their relative 
inactivity, or perhaps because of it, the Gumini housewives found 
their life in Port Moresby to be very demanding in a number of ways.
Stress Experienced by Gumini Housewives in Port Moresby
Gumini women in Port Moresby complained about the climate, 
especially the heat, more so than did the men. They frequently had to 
carry or escort small children and there were no trees in the 
settlements or along the footpaths leading out of them. Very few of 
Port Moresby's streets were lined with trees. It was a city designed 
for people having cars and there was little shade to protect people 
from the tropical sun as they walked from place to place. For several 
months each year the westerly winds blew strongly, carrying dust and 
dirt onto people in the streets or sitting outside their homes to eat 
and talk. When the monsoon rains come in January, and lasted until 
April or May, the people had to run for shelter and it was impossible 
to have an outside open fire. The Five Mile settlement at the top of 
a steep ridge in particular was exposed to the ravages of sun, wind 
and rain.
Gumini housewives living in Port Moresby at the time of my 
research experienced a significant degree of psychological stress.
3In Gumini ideology these roles are one and the same, the wife's 
sexual role other than for procreative purposes being minimal (see 
Chapter 2). By the 1970s this view was breaking down, particularly in 
the urban situation where husbands and wives slept in the same house, 
although, in some conservative homes, not in the same room. The 
period for breast feeding children had been shortened, and the 
church's strong disapproval of polygyny and extramarital sexual 
relationships had played a part in bringing about a more significant 
sexual role for Gumini wives.
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There was the fear that came from living in a place that was strange 
to them, a city full of people who were strangers, and features which 
they did not understand, many of which not only seemed hostile, they 
were in fact hostile towards them. They felt restricted in their 
movements and did not often go far from their homes.
Traditionally a married woman could obtain support and feelings 
of security, companionship and comfort from the kinsmen and kinswomen 
of her natal group, or kinswomen of her husband's kingroup. There 
might be few of these in Port Moresby, and those there were might be 
difficult to contact, and/or not be in a position to give her any 
assistance. The social, economic and physical environments that 
Gumini housewives living in Port Moresby experienced had the effect of 
increasing the ties between wives and husbands, making the wife more 
dependent upon her husband than was the case in Gumini in the 1970s. 
The degree of interaction was considerably greater (see Chapter 3).
Husbands were in a different situation. They would probably not 
have been in Port Moresby if they did not have kinsmen in the city.
An employed husband was likely to have a number of unemployed kinsmen 
who depended upon him for food and money. Provided he could keep his 
job he felt secure. If he lost his job he expected to find a kinsman 
to help him until he got another one. His dependency on his wife was 
only in relation to the provision and caring for their children. He 
continued to operate as a member of a group comprising a core of 
kinsmen, several of whom lived in neighbouring houses or cubicles, or 
in the workers' dormitories.
In Gumini, wives had a considerable degree of economic 
independence; it was a cause of concern for the city-dwelling wife 
that she had to rely on her husband for food for herself and her 
children. This gave rise to feelings of insecurity in some instances, 
particularly if she was, in effect, in competition with her husband's 
kinsmen for money, food and attention: an insecurity which was 
further aggravated by the fact that she could not return to Gumini, 
with or without her children, unless someone was prepared to pay her 
airfare. Thus her relationship with her husband had a significance 
and content that were different from the traditional husband/wife 
relationship.
4A different type of psychological stress was boredom. There was 
so little for the urban housewife to do. If she had a child he or she
Boredom, as an underlying cause of social unrest and individual 
deviance, must not be underestimated. Young men in Gumini told me 
they enjoyed tribal fighting; it was something to do.
166
might be at school during the day. Gumini mothers were not accustomed 
to actively playing with small children. Their main traditional 
sources of satisfaction, their pigs and their gardens, talking to 
relatives about other relatives, were not available in Port Moresby. 
Each weekday was the same as the next; the skills they had were not 
required in the city, and there was no alternative source of 
satisfaction open to them. This contrasts with the bisnis-meris who 
had the satisfaction of having earned a lot of money and were often 
pleased to boast of it.
One woman in Rubbish Six Mile had been in Port Moresby with her 
young child for one week. Her husband, who had employment, had been 
in the city for two years. He sent for his wife, but after a week she 
had decided she would not stay in Port Moresby. Two weeks later the 
wife and the child were on the plane back to Gumini, much to her 
husband's disappointment. She did not like the city, she told me. 
There was no work to do.
Apart from a visit to the hospital to see a sick relative, the 
only thing that relieved the daily monotony of the housewife was when 
a kinsman from Gumini was expected. Then, accompanied by other 
kinsfolk of the expected person, she would go out to the airport in 
the early morning and wait there all day. This might go on day after 
day until the expected person eventually arrived or someone else from 
Gumini told the waiting kinsfolk that the person expected would not be 
coming. If the person did arrive there was real excitement, catching 
up with the news from home, having information and conjecture 
confirmed, ridiculed or explained.
When Gumini housewives visited each other they talked about 
things relevant to the Gumini community in Port Moresby, but more 
especially about events and people back home. In view of the fact 
that so many people were unable to read or write it was surprising how 
much news from Gumini did get down to Port Moresby. Kumulgo, for 
instance, heard rumours that his mother had died days before a 
relative arrived to confirm the rumours and ask him to go to Gumini to 
participate in the funeral rites and exchanges.
At the weekends there was something of a break in the monotony of 
day-to-day social life, although it was not necessarily a pleasant 
break for the women. Many visitors would come to the settlements, 
single men or men whose wives were in Gumini. There was a good deal
167
of gossiping about people here in Port Moresby and in Gumini; some of 
the men brought presents of food for their hosts. As the evening went 
on, men arrived who had been drinking in hotels and taverns; others 
arrived with cartons of beer or bottles of spirits. Sometimes a party 
had been arranged to celebrate a social event, then carton upon carton 
of beer came into the settlement; more and more men got drunk, and all 
too often there was an ugly brawl before daylight. Homes might be 
damaged and women abused. Children were frightened. Tins and broken 
glass lay around the homes. In contrast to the bisnis-meris, many of 
whom would drink with the men and might also get drunk, few of the 
housewives drank more than one bottle of beer and many did not drink 
at all. They complained about the money being spent upon beer, about 
the damage done to the house and contents, and because they and the 
children were afraid of violence.
In the 1970s the majority of Guminis claimed allegiance to one of 
the Christian churches. Some of the housewives attended church 
regularly, but many, particularly those with children, claimed that 
they found it too tiring to walk to church and back, and that they had 
to wait too long for a passenger truck to take them.
The Gumini housewives were a group of women who lived in 
Port Moresby without being a part of it. The only skills they had 
were not required in the urban environment and they had no 
opportunities to learn new skills. The only service that they would 
be able to provide for which there was a demand in the city was 
prostitution which they, or their husbands, were unwilling to provide 
on a commercial basis in spite of the very lucrative, by indigenous 
standards, nature of the occupation. During the research period in 
the early stages, two women who were housewives became bisnis-meris 
but in the later stages of the research there were none who took up 
this work.
Housewives were usually recruited in Gumini. Women who gave up 
working as bisnis-meris either returned to Gumini or began working 
again. They usually did not become housewives in Port Moresby, the 
one notable exception being Dombia. She had always been under 
pressure from her brother and the other kinsmen to do so. It was 
towards the end of my research period, so there was always the 
possibility that she returned to work as a bisnis-meri within a few
months. The man she "married" was not from Gumini.
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In the course of my interviews and meetings with the Gumini 
housewives and their husbands I looked for factors in their 
backgrounds and current situation, in their attitudes and experiences, 
which might provide an explanation as to why these Guminis were 
willing to forego the great financial rewards available from sexual 
entrepreneurship. Their existing lifestyle, particularly for the 
women, was not very attractive; few had been in Port Moresby for more 
than a year.
METHODOLOGY
The methods of study used were similar to those used for 
collecting data from the bisnis-meri and her proprietor(s): informal 
discussions and interviews using an interview guide and many 
open-ended questions. The interview guide was a modification of the 
one used for the bisnis-meris (see Appendix II).
I had a 100 per cent sample, which was a total of 31 couples. I 
had only limited data from one couple. The husband was a lineage 
leader and out visiting most of the day and his wife did not want to 
be interviewed without him.^
These interviews were more difficult, and therefore more 
time-consuming, than those I had with the bisnis-meris. By the time I 
commenced this part of my research I had become closely associated 
with the bisnis-meris in the eyes of Gumini community. Kumulgo found 
it difficult to convince the wives in particular that I understood 
that they were not bisnis-meris, but that I also wanted information 
from them. Not only were they afraid that I had mistaken them for 
bisnis-meris; they were also afraid that other people, seeing me 
talking to them, would think that they must be involved in sexual 
entrepreneurship. Without the assistance of the liaison person this 
part of my research would have been impossible.
Many of the housewives and their husbands were kinsfolk of 
Kumulgo and knew him well. He explained to them that although he, 
like a number of them, would not accept food or money from the 
bisnis-meris, he did talk to them. The fact that I had been talking 
to bisnis-meris was, he told them,.no reason why they should not talk
They lived at Rubbish Six Mile so that it was not possible for 
me to interview them at night. It was possible, with the assistance 
of the liaison person, at Five Mile Ridge.
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to me. Because of their respect for him they agreed; the interviews 
were held at their homes, not at mine. I consider an important 
element in their agreeing to the interviews was a feeling among them 
that by agreeing to Kumulgo's request for them to talk to me, they 
were reciprocating for things that he had done for them in the past.
I found it difficult to find a means, other than taking the occasional 
sick child to the hospital with its mother, of reciprocating for their 
kindness in agreeing to the interviews. The interviews were 
tape-recorded with the one exception of a housewife who objected to 
having her interviews recorded.
The Case Histories: An Interpretation 
A. Age
The ages of the housewives were judged on the basis of physical 
appearance. In Table 5.2 the estimated ages of the housewives and the 
bisnis-meris are set out. For both types of occupation the largest 
number of women was in the age group 30-39 years. The figures do not 
give any indication that the age of a woman is related to the fact of 
whether she was a housewife or a bisnis-meri. There was a greater 
proportion of younger women among the bisnis-meris, but also a higher 
proportion of older women.
TABLE 5.2
ESTIMATED AGES OF HOUSEWIVES AND BISNIS-MERIS
Age in Years Housewives(%)
Bisnis-Meris
(%)
Late teens 3.2 8.1
20-29 25.8 32.4
30-39 41.9 35.1
40-49 25.8 13.5
50-59 3.2 10.8
B. Marital Status
All the housewives were married, the criterion for this status 
being that the couple themselves considered themselves to be married 
to each other. There was considerable variation in the form of 
marriage. Sixteen per cent had been married in church, a considerably
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higher percentage than was the case for the bisnis-meris. Brideprice
had been exchanged for 87 per cent of the housewives, the same
percentage as for the bisnis-meris.
Several of the marriages had been "arranged" marriages. The
young wife of one of three couples, who had only been married for a
few months at the time I first met them, told her own story.
One day my father had grabbed me by the hair and said, "I 
won't have a daughter of mine going around unmarried," and 
promptly sent her off to Port Moresby to marry her present 
husband (Case History No. 128).
There was no doubt that the woman's father would have received 
some brideprice payments and the airfare before sending the young 
woman off to Port Moresby. It is not unusual for a father to make 
such arrangements without consulting his daughter, but he was expected 
to consult both his kinsmen and his wife's kinsmen. A young Gumini 
woman I knew had come home from work one afternoon and had been 
introduced to the man whom her father had arranged she should marry.
He had already accepted presents of money from the man, the 
prospective husband. The young woman was shocked and ran away to her 
mother's kinsfolk, but not before being mercilessly beaten by her 
father for refusing to accept his choice of a husband for her.
In this case the woman was successful in thwarting her father's 
plans. This was because:
(1) She was a young woman with a reputation for being obedient and 
helpful.
(2) Contrary to tradition or custom, her father had made the 
arrangements with the man concerned, and his kinsmen, including 
accepting presents from them, without consulting his wife's (the 
girl's mother's) kinsmen.
(3) The strength of the girl's feelings in this matter (she had 
already met a young man whom she wanted to marry, although this 
was not disclosed at the time).
The mother and her kinsmen were annoyed because they had not been 
consulted, and had not received any presents. They liked the young 
woman because of her good behaviour. Consequently it was not 
difficult for her to persuade them to take her side in the dispute 
with her father, and the young man, who came from a family with 
considerable wealth in the form of land, had to look elsewhere for a 
wife.
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When Guminis say that a marriage has been arranged this does not 
necessarily mean that the couple have had no choice in the matter. It 
is less likely that the groom, who depends upon his relatives to 
provide his brideprice payment for him, will have any effective say 
in the matter than is the case for the bride. She might be able to 
influence her kinsmen as to whom they accept brideprice from, 
particularly if she is a much loved and well behaved young woman whom 
they are sorry to lose. She might even make suggestions to her father 
as to someone she favoured; if he were receptive he might make 
overtures of friendship to the kin of the man she had indicated.
While the woman's kin might be willing to accommodate her as to whom 
the groom might be, they were much less likely to be influenced if any 
accommodation meant a reduction in the amount of brideprice to be 
received. Once they had decided on the brideprice that they should 
get for a woman there was no reason, in terms of Gumini concepts, to 
change this. In some circumstances an arranged marriage coincided 
with the choice of the bride and/or possibly that of the groom; in 
others it did not.^ For a traditional marriage there must be a 
willingness by the prospective groom's agnatic kingroup to pay the 
brideprice asked for, and a willingness for its acceptance by the 
prospective wife's father's kingroup to accept it. The would-be 
groom's mother also has a considerable say in this matter in that the 
young woman frequently goes and lives with her prospective 
mother-in-law as part of the premarriage process, and if the young 
wife proves unacceptable to the older woman the marriage is likely to 
be off. Today marriage is a more fluid arrangement, and the payment 
of brideprice may be postponed until the woman had demonstrated that 
she was willing and able to bear the young man a child.
Seven of the husbands in a sample of 31 housewives had more than 
one wife, but only two had more than one wife in Port Moresby.
This was a situation which might change in the near future if 
young men find themselves in a position to pay their own brideprice. 
This had happened in Case History No. 30. A Goroka man had used his 
own money, earned from coffee, to buy a Gumini woman as a wife (see 
Chapter 4), and Case History No. 28 where the husband paid brideprice 
from his own earnings. This results in the husband having almost sole 
control over his wife.
^This is similar to the situation that existed until recently 
with respect to marriages in the upper class of Western societies.
1 7 2
Three of the housewives were the first of their husband's current 
wives; five were their husband's second current wife and one was her 
husband's third current wife. Five of the husbands had one or more 
wives in Gumini using his land and looking after his coffee. Gumini 
practice was that if a man was to retain rights to use of the land 
allocated to him by his clan he, or someone on his behalf, must 
cultivate the land. If he did not, it might be taken away from him 
and given to someone else in the clan to cultivate. Leaving a wife in 
Gumini to cultivate his land and look after the coffee trees was a 
convenient way of maintaining an interest in the land.
C. The Housewife/Husband Relationship
In all of the 31 cases of Gumini women living in Port Moresby and 
not working as bisnis-meris the women were married and living with
gtheir husband. During the early 1970s there was no place in 
Port Moresby for an unmarried or divorced Gumini woman; the only role 
she could play was as a bisnis-meri. She would otherwise be an 
economic liability to her natal kin in Port Moresby and have no useful 
role.
The fact that in Port Moresby Gumini women and their husbands 
were brought closer together physically, economically and sexually 
provided an opportunity for a change in the nature of the husband/wife 
relationship. Increased personal interaction and interdependence, 
particularly if the interdependence is one-sided rather than mutual, 
do not necessarily lead to increased respect or affection between the 
parties. Increased contact provides opportunities for increased 
friction, as was the case for many Gumini women in Port Moresby who 
could not escape from the relationship. This led to latent hostility 
between the partners.
My objective in looking at the husband/wife relationship of 
Gumini men and women in Port Moresby was not to make a comprehensive 
study of the relationship, but to concentrate on those aspects which 
might contribute to an understanding of the development of the
One of these men had to send one wife back to Gumini, causing 
considerable disruption to his family, because when Administration 
officials became aware that he had a government house for each wife 
they threatened to evict him from one. Government policy in the 1970s 
made no provision for polygyny.
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bisnis-meri in the city. In Table 5.3 I make a comparison of adult 
roles in Gumini and in Port Moresby during the 1970s.
None of the 31 husbands of the Gumini housewives complained 
about, or expressed any dissatisfaction with, their wives because they 
had no economic role nor complained that their wives were an economic 
liability rather than an economic asset, as they were in Gumini. The 
husbands believed that in the urban environment, their wives were 
fulfilling their roles as wives satisfactorily without their making 
any economic contribution to the household. They would have liked 
their wives to have had gardens or paid employment, but this would 
have been in addition to their own economic role. In Gumini, a man's 
powers and right to make decisions lay in the political and social 
institutions of society. In the urban situation a man's control of 
women was increased because her diminished economic role made her 
extremely dependent on her husband, and not only for food, but also 
for protection in a physical and social environment that she was 
unfamiliar with. If any disputes arose between her and her husband 
she was disadvantaged in that she probably had no kinsmen at close 
hand, and possibly not in the city, to support her cause, and if she 
did have kinsmen there they might not be in a position to help her 
(Case Histories No. A and 23).
Gumini men, like men from other parts of Papua New Guinea, had 
been conditioned to the idea of men playing a larger role in economic 
activities, both in rural areas and in the urban situation, since the 
coming of the white man. With the reduction in the importance of many 
of their traditional activities and the realisation that traditional 
activities would not give them access to some of the things in the 
modern environment that they desired, they had come to accept their 
new economic role without question or protest.
When the first expatriates representing the government arrived in 
the Chimbu area, bringing with them Papuan and New Guinean policemen 
from the coast, it was Chimbu men they had dealings with; the labour 
recruiters who came soon after were looking almost exclusively for 
male labour. Although most of the gardening and care of pigs was done 
by women, it was men whom the Agricultural Officers contacted to 
introduce new crops, pest control and other agricultural matters. 
Consequently, it was Papua New Guinean men who became the innovators 
in the early days of contact with expatriates, learning Pidgin and 
changing their pattern of life.
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Changes made by women were at the behest of their kinsmen or 
husband, a pattern that fitted in well with Gumini ideology. The 
pasindia-meris, who first came to notice among the Kuman speakers of 
Chimbu in the mid- to late 1960s, involved young women at a time in 
life, between puberty and marriage, when they had been relatively free 
of any formal duties and could wander about with kinswomen of the same 
age, attending singsings and turn-im-het parties. They were some of 
the first female innovators.
In Port Moresby it was appreciated by the Gumini husband that it 
was no fault of his wife's that she could not find employment other 
than as a bisnis-meri. This was not their land and, for the most 
part, the land and climate were not conducive to growing vegetables. 
The women could not be blamed for the fact that the skills they had 
learned in Gumini did not help them to find employment in 
Port Moresby. It was not only Gumini women who had no paid 
employment. And many Gumini men could not find employment, through no 
fault of their own.
Gumini wives found themselves to be more dependent upon their 
husbands in Port Moresby than in Gumini. This led to increased 
feelings of insecurity because of their diminished "bargaining power", 
a power which was further diminished in most cases because they had no 
effective kin group to support them in any dispute with their 
husbands. Not only were housewives dependent upon their husband 
economically, or their husband's kinsmen if he did not have paid 
employment, they also depended upon him, or his kinsmen, for physical 
protection from possible attack and rape. She might also depend upon 
her husband for a form of companionship, to substitute for the 
companionship of kinswomen and women neighbours that she experienced 
in Gumini.^
Husband and wife slept in the same house in Port Moresby in order 
to protect the woman, but also because the type of accommodation 
available was based upon the expatriate pattern of residence, and 
because this was the way that other married couples lived in the city. 
Here men were not jeered by other Guminis for spending too much time 
with their wives, something which was still occurring in Gumini. Much 
of the traditional sexual ideology and custom was not observed by 
Guminis in Port Moresby, as was the case with many other aspects of
Gumini women would not have been socialised for such a 
relationship with their spouse.
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Gumini tradition. Husband and wife had come closer together in a 
physical and sociological sense; gender relationships had become more 
intense and multistranded in the urban environment, but this did not 
necessarily mean that the emotional content of relationships had 
changed.
The evidence presented in Chapter 4 shows that, in many 
instances, the attitudes expressed by husband to wife and vice versa 
were similar to those of traditional society described in Chapter 2.
In contrast, there was some evidence from the husbands of a number of 
housewives in Port Moresby that their relationship with their wife had 
an emotional content that affected their attitude and behaviour. Bari 
was the husband who expressed this most explicitly: "Aua," he said, 
speaking in Pidgin, "Aua is like a brother to me. I would not put her 
on the market" (Case History No. 101).
This statement by Bari has a number of interesting implications 
for the understanding of Gumini gender relationships in the context of 
the development of the bisnis-meri. Firstly, in respect to 
husband/wife relationships, Bari's remark should be interpreted as 
meaning that he would not sell his wife's sexual services because he 
loved and respected her in the same way as he did his brothers. In 
expressing himself in this way, not only was Bari overcoming the 
limitations of Pidgin as a language for expressing human emotions,^ 
but he was also avoiding directly flouting the Gumini taboo on men and 
women expressing publicly in words, deed or behaviour, their affection 
for a sexual partner (see Chapter 2).
A man was expected to love his brother, to love him regardless of 
the other's behaviour. Normally he expressed such affection in terms 
of deeds rather than in words. The eldest brother in a family had the 
responsibility for, and control over, his sisters once he was married, 
while his relationship with his younger brother was much more one of 
equality.^ It is significant that Bari, in wanting to express the 
value he put on Aua, likened her to a brother rather than to a sister.
A number of the husbands of the housewives said that they would 
feel sorry for their wife if she was put on the market. This was a
Pidgin developed as a language for trade purposes for which 
there would be little need for expressions of interpersonal 
sentiment - except perhaps anger.
■^One area of control that is forbidden to a brother is in 
relation to his sisters' choice of sexual partners and husbands.
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view expressed by five of the husbands, including one who had 
three wives (Case Histories No. 1, 18, 19, 20 and 21). This was not 
an expression used by the husbands and kinsmen of the bisnis-meris nor 
of the Gumini men I talked to in informal group discussions. They 
talked in terms of the women becoming bisnis-meris, putting the 
responsibility on the women, while the husbands of the housewives 
spoke in terms of the woman being the passive partner; they objected 
to a woman having many sexual relationships and avoided reference to 
the positive aspect of the bisnis-meri1s activities, i.e. that she was 
making a lot of money, in contrast to those men who were involved, and 
wanted to stress the commercial aspect of the activity.
Among the husbands of the bisnis-meris the only comment that gave 
any indication that the husband, or brother or father, had any 
consideration at all for the feelings of the woman in the partnership 
came from one who considered himself generous because he gave his wife 
one week to adjust to her new environment in Port Moresby before 
commencing work as a bisnis-meri (Case History No. 29).
D. Airfare and Brideprice
My comments in Chapter 4 with respect to payment of a woman's 
airfare from Gumini to Port Moresby applied similarly to the 
housewife. Her husband, with or without the assistance of his 
kinsmen, had paid the housewife's airfare to Port Moresby. 
Consequently, the woman was under an obligation to these men. In her 
case the obligation was absorbed in her overall economic dependency 
upon her husband. Unlike the bisnis-meri she was in no position to 
repay it and absolve herself from the obligation, should she have 
wanted to.
Brideprice had been paid for 86 per cent of the 31 housewives.
In some cases a large brideprice had been paid; in others it was only 
a token payment. Of those housewives for which no brideprice had been 
paid there were often special circumstances. None of these women had 
any children by her husband at the time of their first interview.
E. Fertility
In Table 5.4 I give data on the number of children born to those 
housewives who had been married for longer than one year and those of 
the bisnis-meris who had been married for more than one year. A 
considerably greater number of bisnis-meris had no children than was
the case for the housewives, a difference of 20 per cent, while
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12.5 per cent more housewives had three or more children than was the 
case for bisnis-meris.
TABLE 5.A
THE NUMBER OF SURVIVING CHILDREN BORN TO GUMINI HOUSEWIVES LIVING 
IN PORT MORESBY COMPARED WITH THOSE BORN TO BISNIS-MERIS
Number of Children Housewives(%)
Bisnis-Meris
(%)
0 A1.7 60.7
1 29.2 21.A
2 12.5 1A.3
3 or more 16.7 3.6
None of the wives or husbands expressed the view that because 
they were living in Port Moresby they wished for fewer or more 
children than they would have wished for in Gumini. A woman's 
procreative role had not changed because she lived in an urban 
environment; nor did the fact that husband and wife were living in the 
same house necessarily increase the opportunities for sexual 
intercourse due to the almost inevitable close proximity of kinsmen. 
Couples who lived in houses with more than one room might sleep in 
different rooms: women and children in one room, men and older boys 
and kinsmen in another. In Gumini, sexual intercourse took place 
outside, in the bush. In Port Moresby a husband and wife seldom went 
out alone together.
The figures in Table 5.A indicate that there was a relatively
high incidence of infertility among Gumini women in general. This was
partly the result of the fact that in the case of older and
middle-aged women there may have been prolonged periods of separation
when the woman was in Gumini and her husband was employed as contract 
12labour elsewhere. None of the housewives used any contraceptive 
devices.
It is possible that wives who had borne no children or had only 
one child might be more likely to be brought to Port Moresby than a 
wife with two or more children under school age.
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F. Length of Stay in Port Moresby
None of the housewives had been in Port Moresby for more than 
four years, but some of their husbands had been living in the city, 
either intermittently or continuously, for much longer. Prior to 
1965, most of the Gumini men living in Port Moresby were there as 
contract labour; contractors made no provisions for men to bring their 
wives. Some were men who had absconded from contract work on the 
Sogeri rubber plantations and had made their way down to Port Moresby. 
At that time it was not accepted practice for Chimbu women to live in 
the urban centres. It was considered too dangerous, suitable 
accommodation was not available, and finding the money to pay the 
airfare would have been very difficult.
G . Wage Employment
Five of the housewives were earning money. One earned a not 
inconsiderable amount from the sale of peanuts and vegetables in a 
local market; another earned a lesser amount in the same manner.
Three housewives had domestic employment, one being supplied with 
servants' quarters. One of these three lost her job towards the end 
of the research period. Two of the women doing domestic work were the 
co-wives of an unemployed man. His third wife had only recently 
arrived in Port Moresby, and was unemployed.
Fourteen of the husbands had employment during the period of my 
study, a fifteenth losing his employment before the study was 
completed. The earnings of one husband, who simply helped his wife to 
market her vegetables and peanuts, would be minimal.
Nine husbands had no employment. For the remaining husbands I 
had insufficient data about casual employment to enable me to 
determine whether they should be classified as employed or not.
Six couples, and one wife whose husband was serving a prison 
sentence, had no direct or regular source of income. One of the 
husbands claimed that he earned money from gambling, and three claimed 
to be given food by kinsmen who were employed. Others offered no 
explanation as to how they obtained food and other essentials, but 
theft might be an important means of a livelihood in some instances.
There was no stigma attached to being unemployed. A wife did not 
chastise her husband for being out of work. Her insecurity in the 
urban environment might have been further exacerbated by the fact that 
she could not depend on her husband as a source of money for food, but
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she would still have to rely on him for other services. There was 
difficulty of obtaining employment in Port Moresby, and a man might 
lose his job at any time. Some men seemed to be unemployable.
There was no stigma attached to having been in jail, but people 
did feel ashamed of being poor. The prime reason for the latter was 
the fact that they are unable to give food or presents to their 
kinsfolk if they had no food or money.
H . Earnings
None of the housewives or their husbands had highly paid work. 
Details of individual incomes were not collected, but the three most 
highly paid men with regular wages would be a painter who had worked 
for the same company for many years, the husband who had served behind 
the counter of a tradestore for a number of years (Case History 
No. 103), and a Housing Commission employee (Case History No. 106). 
Their earnings would have been very much less than that of the 
bisnis-meris. Most of the employed Guminis were on the minimum 
labourer's wage which in 1970-1971 was $11.80 per fortnight.
I. Expenses
These were minimal, apart from the airfare from and to Gumini. 
Most of the employed men either walked to and from work or were picked 
up by their employer. Few had any rent to pay. Those who lived in 
Housing Commission houses had had their electricity cut off for 
non-payment of charges. There was no charge for water. The shanty 
settlements at Five Mile Ridge and Rubbish Six Mile had no power or 
running water in the early 1970s.
Cooking was done over open fires; firewood, a commodity that was 
becoming increasingly scarce, was collected from around the city at no 
cost. A number of people had hurricane lamps. Most people had only 
one change of clothes and one old blanket for bedding. Primary school 
was free at this time, but not all children could get into a school.
No one went to formal entertainment, but cartons of beer were 
purchased and consumed at beer parties held almost every weekend. All 
employed people were expected to contribute considerable amounts of 
money towards the purchase of the beer.
Nearly all the employed husbands were supporting one or more 
kinsmen as well as their spouse and any children they might have in 
Port Moresby. Some of their kinsmen, or their wife's kinsmen, might 
be employed and, particularly if they lived nearby, might contribute
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food or money to the household. Employed polygamous husbands did not 
send money or presents to their wives in Gumini.
In spite of the high cost of air travel there seemed to be a 
stream of men travelling to and from Gumini and Port Moresby. Many of 
these were unemployed men, and men whose wives were in Gumini. A few 
were single men. The husbands of the housewives seldom went back to 
Gumini. No man, with the possible exception of those men working in 
association with a bisnis-meri, would be able to pay his own fare by 
himself, with the consequence that paying for airfares was a continual 
drain on the financial resources of the entire Gumini community in 
Port Moresby.
Some of the men who strongly opposed the bisnis-meri activities 
said that they would not accept on a person-to-person basis money or 
food from those who were involved. But for group activities, such as 
the beer parties, the bisnis-meri contribution was very important; 
money as a contribution towards an air ticket was sometimes accepted 
for a man to attend a funeral, pig feast or other ceremony. The fares 
down to Port Moresby were usually paid for from money earned from 
coffee sales.
Men came down to Port Moresby for visits quite often simply 
because they had accumulated enough money for the fare down. The 
return fare was not a consideration. Some assumed they would be able 
to get a job in Port Moresby; others gave the matter light thought, 
knowing that they had a kinsman who was employed who would help them 
out when the time came to return to Gumini.
During the research period there was a large tribal fight in 
Gumini which lasted for several months and involved several Gumini 
tribes. During that time there were no visits from men from the 
tribes involved, but men from other tribes continued to arrive from 
time to time, bringing news of the fighting. Men from those tribes 
involved did not go back to Gumini to support their kinsmen, and there 
was a conscious and considered decision within the Gumini community in 
Port Moresby that the hostility in Gumini would not be extended to 
Port Moresby.
Guminis came down to Port Moresby because they were bored, 
because they wanted to see if they could find employment, because they 
missed the company of their kinsmen in Port Moresby. Most of these 
men in due course returned to Gumini. Men resident in Port Moresby 
went up to Gumini to look for a wife or to marry a woman who had been
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selected for them; others went up to sort out matters relating to 
their own wife. Some went to participate in a ceremonial exchange, a 
funeral, a head payment after a funeral, a traditional seven-year pig 
festival. A few young men returned for their long postponed puberty 
rite. There could be no doubt that airfares took up a considerable 
proportion of Gumini earnings in Port Moresby.
There was no social security system in Papua New Guinea, but 
there was a free medical service which the Guminis in Port Moresby 
were aware of, and used from time to time. There were also some 
Administration welfare services but these were oriented to particular 
geographic communities in the city and while they did provide a 
counselling service, they were not equipped to give financial 
assistance. The Guminis in Port Moresby had not, with very few 
exceptions, become involved with these services. The Guminis relied 
on traditional rather than modern methods to cope with the type of 
problems that social workers might be calleu upon to deal with. The 
case of Aluwai (Case History No. 15) cited in Chapter A is an example 
of a Gumini who preferred to use the more traditional approach than 
use of the unfamiliar modern means of the VD clinic or welfare office 
to solve her problem. In this regard one problem which would have to 
be overcome if Guminis were to use government services to a greater 
degree was their reluctance to discuss personal matters outside the 
family. There is also the question of how effective Administration 
Officers could be in resolving the problems of individual Guminis in 
view of the fact that lack of money or economic insecurity was a 
factor limiting the means of solution in most cases.
A few Guminis took their problems to the church. The only 
instances that I encountered during my research concerned bisnis-meris 
(Case Histories No. 23 and 37), the applicants approaching the 
Lutheran Church authorities. Details of Megei's problems in 
Port Moresby are set out later in this chapter (Case History No. 23). 
In neither case were the consequences what either the Church or the 
applicants would have hoped for.
The Gumini community in Port Moresby was aware that maintaining 
ties with kinsmen was as important in the urban environment as it was 
in Gumini. An important means of maintaining these ties was for those 
who did have money was to give food and money to those of their 
kinsmen in the city, thus maintaining these ties was a necessary 
expense for those who earned money.
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In her works on the Toaripi migrants living in Port Moresby, Ryan 
(1968, 1970, 1977) describes the close links that the Toaripis 
maintained with their kinsmen in the villages in the Gulf District, 
although her latest field work found that these ties were honoured 
more in ideology than in practice (Ryan, 1989). She also found that 
Toaripis living in Lae found it much more difficult to maintain ties 
with their Gulf villages because of the distance. Gumini men in Port 
Moresby not only maintained and created ties with other Gumini men in 
the city, but they also maintained ties with kinsmen in Gumini, in 
spite of the distance. Men continued to be active members of a group 
of men with a core of agnatic kinsmen. Gumini women in Port Moresby 
continued to be at the periphery of groups as they were in groups in 
Port Moresby, groups which they might have difficulty in keeping in 
contact with.
J. Religion
Table 5.5 shows that 77 per cent of housewives and 54 per cent of 
their husbands belonged to one of the Christian Missions working in 
the Gumini area. Twenty-three per cent of the housewives, including 
those who had given up their church allegiance, were animists while 
38 per cent of their husbands were animists. I pointed out in 
Chapter 4 that Guminis who were Christians were also animists, and 
this was true for the housewives and their husbands.
Table 5.5 shows that a considerably higher percentage of 
bisnis-meris were animists than was the case among the housewives. If 
we add to the respective totals the percentages for lapsed Christians 
we have the figures of 23 per cent of housewives were non-Christians 
while 46 per cent of bisnis-meris were non-Christian, a ratio 1:2. 
There were more housewives than bisnis-meris for all Christian 
denominations listed except for the Swiss Mission, but the percentage 
of Swiss Mission and Adventist members in the sample was very low.
Among the housewives 77 per cent were Christians and 58 per cent 
had been baptised. Among the bisnis-meris, 55 per cent claimed to be 
affiliated to one of the Christian missions, and 29 per cent had only 
recently been baptised. Just over half of the husbands of the 
housewives, 54 per cent, were church members, 42 per cent were 
baptised as Christians. Sixty per cent of the bisnis-meri proprietors
were Christians, more than half of these being Roman Catholics. In
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TABLE 5.5
RELIGIOUS AFFILIATIONS OF HOUSEWIVES AND THEIR HUSBANDS 
AND OF THE BISNIS-MERIS AND THEIR PROPRIETORS
Housewife Husband Bisnis -Meri Proprietor
Religion Member Bap­tised Member
Bap­
tised Member
Bap­
tised Member
Bap­
tised
% % % % % % % %
Roman
Catholic 42.3 27.0 23.1 19.2 34.3 11.4 32.5 7.5
Lutheran 23.1 19.2 27.0 19.2 11.4 11.4 17.5 7.5
Adventist 7.7 7.7 3.8 3.8 2.9 2.9 2.5 2.5
Swiss Mission 3.8 3.8 0. 0 0 . 0 5.7 2.9 7.5 7.5
Lapsed
Catholic 3.8 0. 0 0 . 0 0 . 0 0 . 0 0. 0 2.5 0. 0
Lapsed
Adventist 0 . 0 0 . 0 7.6 0 . 0 0 . 0 0 . 0 0. 0 0. 0
Lapsed
Lutheran 0. 0 0. 0 0 . 0 0 . 0 5.8 0. 0 0. 0 0 . 0
Animists 19.2 - 34.6 - 40.0 - 37.5 -
As a percentage of the total sample. Members are also included in 
percentage of members of their particular church allegiance.
contrast, there were few baptised men among the proprietors,
23.5 per cent. Overall, in the two samples, 66 per cent of the women 
were Christians including 43 per cent who had been baptised, while 
57 per cent of the men, husbands and proprietors, were church members, 
33 per cent having been baptised.
More women than men claimed affiliation with a Christian mission, 
and there were twice as many Christians to be found among the 
housewives than there were among the bisnis-meris. Table 5.5 shows 
that there was an even greater concentration of baptised Christians 
among the housewives than there was for Christians in general. There 
was a greater proportion of animists among the bisnis-meris than in 
any other category, but only marginally more than in the category of 
proprietors.
It can be seen in Table 5.5 that the proportions of Christians 
and animists in the two categories of men are similar, just over
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one-third being animists in both categories, and just under two-thirds 
Christian. The difference between the two groups is in the proportion 
of baptised Christians. The proprietors have a very low proportion of 
baptised Christians, due particularly to the fact that a low 
proportion of the Lutherans had been baptised. In all four 
categories, a higher proportion of Protestants had been baptised than 
was the case with Catholics.
Table 5.5 shows that the majority of the Guminis participating in 
my research were Christians, and that the highest percentage of 
Christians and baptised Christians was to be found among the 
housewives. The lowest percentage of Christians was among the 
bisnis-meris, with the lowest percentage of baptised Christians to be 
found among the proprietors.
The Roman Catholic mission station at Dirima was established in
the 1950s. It was approximately two kilometres from Gumini Patrol
Post. The Lutheran Mission at Omkalai was established at about the
same time. Both were operating primary schools in the 1950s. The
Seventh Day Adventists established a small mission post at Yani in the
1950s, but it remained unmanned for most of the 1960s, becoming active
again in the 1970s. It has been claimed that in Africa the Christian
church, by opposing polygyny and promoting monogamy, had encouraged
the practice of prostitution (Crabtree, 1950; Omari, 1960). I know of
no cases where a Gumini polygynist discarded a wife or wives in order
that he might join a church. There was one husband I knew of who was
a polygynist who wanted to join a church but he was not prepared to
13give up one of his wives to do so (Case Histories No. 114 and 122).
K. Reasons given for Housewives not being Involved in Sexual
Entrepreneurship
All the housewives, and many of their husbands, expressed 
distaste for the practice of the bisnis-meri: many voluntarily 
declared they would have nothing to do with those involved. One 
husband declared he would not let his children play with the children 
of those involved. He would not accept food or money from them 
because it was ’’poisoned" (tainted) (Case Histories No. 114 and 122).
Some non-conformist missions will allow polygynists to join the 
church, but they are not allowed to take any additional wives after 
they have joined the church, whether they joined as monogamists or 
polygynists.
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Such views could be derived from the Gumini traditions or be the 
consequence of cross-cultural contact. It could be argued that 
refusal to have contact was a mild form of banishment. In Gumini, 
when witches were banished to the hills, their food crops were not 
eaten by others on a day-to-day basis, but they might be called upon 
for a contribution at the times of group food exchange. Similarly, 
contributions of beer from bisnis-meri proprietors were expected when 
kinsmen or wontoks had a beer party.
In contrast to the strong condemnation expressed in terms of 
person-to-person relationships, see Case History No. 23 in which the 
very strong opposition of the housewives of Five Mile Ridge to a 
bisnis-meri who was related to some of them, coming to live at the 
Ridge is described, in the context of a group activity such as a beer 
party, objections to the company, money and presents from those 
involved in sexual entrepreneurship gave way to pragmatic 
considerations. In Rubbish Six Mile ..here there are many unemployed 
living, and housewives and their husbands were fewer in number than 
bisnis-meris and their proprietors, the bisnis-meris1 contributions 
were more likely to be involved in parties than was the case at 
Five Mile Ridge.
A difference in attitudes towards deviant acts according to the
social context in which the act is committed is characteristic of the
Papua New Guinean approach to deviant behaviour. Strathern (1975)
points out that for Papua New Guineans the gravity of offensive
behaviour depends not only upon the act itself but also upon the
social context within which it is committed. The bisnis-meri was an
example of this in that although adultery by women is a punishable
offence in Gumini society, adultery by bisnis-meris is tolerated
because it took place at the behest, or with the agreement, of the
woman's husband if she is married, or of those deemed to have rights
in her sexuality in the case of an unmarried or divorced woman, and
because it took place in Port Moresby in a social environment in which
14traditional values were modified to suit the urban environment.
The variation in attitudes towards the participants in sexual 
entrepreneurship was not related only to the social context of the act 
or behaviour that is considered offensive, but also to the social 
context of potential or actual interaction between those who condemned
14There must also be at least tacit consent by the woman herself.
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sexual entrepreneurship and those who were participating in it. It is 
too simple to view this variation as having been due entirely to 
pragmatic reasons in that, without the contribution of those involved 
in sexual entrepreneurship, there would be a lot less beer available 
at beer parties; those who claimed to ostracise the bisnis-meri and 
her proprietor were not well off and could benefit from gifts of food 
and money.
The Gumini housewives and their husbands replied to my questions 
relating to why some women did not become bisnis-meris in terms of 
their own personal situation and views. Attempts to get more general 
answers, to find out why others did not, in their view, become 
bisnis-meris did not succeed in that the reasons they gave were always 
the same as their own individual reason(s) for not becoming involved. 
In a society in which traditionally there was uniformity in lifestyle 
and experience (see Chapter 2), generalising simply on the basis of 
one's own individual experience and attitudes is more legitimate, in 
contrast to societies in which there is less uniformity.
A variety of reasons was given for not being involved in sexual 
entrepreneurship, including traditional, semi-traditional, pragmatic, 
Christian and emotional reasons.
(1) Traditional reasons
The violation of custom was the most frequently given 
response: that the bisnis-meri was wrong, because it was not
practised by their ancestors in Gumini.
Among the housewives and their husbands, 35 per cent gave 
this as at least one of their reasons for either objecting to sexual 
entrepreneurship by others, or to explain why they personally were not 
involved. This response amounted to 20 per cent of all the responses 
given. Some respondents clarified their answer by explaining it was 
not their own personal custom because they were married. This 
explanation makes no allowance for the fact that many of the 
bisnis-meris were divorced or unmarried women.
The husband who had three wives in Port Moresby (Case 
Histories No. 118, 119 and 120) clarified his response by referring to 
the fact that his lineage followed the traditional custom of sexual 
abstinence for unmarried men. His implication was that, in times when 
traditional custom prevailed, there was no demand for sexual services 
outside of marriage.
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A traditional response that comprised 7 per cent of all 
responses was the claim that a high brideprice had been paid for the 
housewife. If a man has paid a high brideprice it was deemed that he 
would be less likely either to want to use, or agree to using, his 
wife's sexual services for commercial purposes or to sharing them with 
others. This contrasts with the argument used by the husbands of some 
bisnis-meris to the effect that they had paid a high brideprice but 
his wife had not given him enough children so he was entitled to 
benefit from her working as a bisnis-meri. More consistent would be 
the argument put that if a wife wanted to persuade her husband to let 
her work as a bisnis-meri she would have less justification if he had 
paid a high brideprice than if he had paid a small one. There is the 
implication here that a man who has paid a high brideprice has more 
control over his wife.^
Several housewives mentioned the fact that their father had 
been very strict with them before they married as an explanation as to 
why they had not become involved in sexual entrepreneurship before 
marriage. Their relationships with men had been carefully supervised.
Some couples stated that the wife's kinsfolk were against
her being a bisnis-meri. Some lineages took a pride in a strict
observance of traditional mores and ideology, and 12 per cent of all
responses made some reference to the fact of strict kin control over
the young woman or the fact that her kinsmen were against her
involvement in sexual entrepreneurship as a factor in the fact that
16she was not a bisnis-meri. This demonstrates the fact that for some 
lineage groups a wife's kin maintain some control over her even after 
marriage.
The response, "It's up to the man," usually implied her 
husband in the case of housewives making this response; they made up
4 per cent of the responses, and "It's up to the woman" accounted for
5 per cent, in this case implying a wife. These responses differed
The amount paid in brideprice depends upon such factors as the 
wealth and standing of the bride's family, her behaviour and 
reputation and whether she is a good worker. The relative wealth, in 
terms of land and prestige of her father, was also a factor in some 
instances.
16None of the housewives or their husbands made any specific 
reference to the fact that some bisnis-meris were single or divorced 
women. Some of the housewives, particularly those living at Five Mile 
Ridge and those that had recently arrived in Port Moresby, had only a 
limited knowledge of how the bisnis-meris operated.
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from those referring to brideprice and traditional custom in that they 
put the responsibility for the decision not on society, i.e. social 
control, but on another person (individual control). In Chapter 2 I 
discussed the fact that one of the features of Gumini social order and 
ideology was that individuals rarely took responsibility for their own 
actions if the consequences were detrimental to others. Responses 
which blamed the individual overcome the difficulty that because in 
traditional society there was no concept of any activity that could be 
termed "sexual entrepreneurship", there were no specific strictures 
against it. But there were strictures relating to adultery and other 
forms of sexual behaviour. The responses "It's up to the man" or 
"It's up to the woman" fall on the borderline between traditional and 
semi-traditional responses because, although they follow tradition in 
making others, or the supernatural, responsible for behaviour judged 
to be undesirable, they do not refer to traditional concepts such as 
adultery or rights in women. They refer to the modern activity of 
sexual entrepreneurship.
(2) Semi-traditional reasons
Six per cent of the responses indicated that a person in 
authority, a headman, a Councillor or Member of the House of Assembly, 
who had ruled that Gumini women should not be "put on the market", 
should be obeyed.
These responses are classified as semi-traditional because 
while the concept of leaders controlling individual behaviour was very 
much part of traditional thinking, Councillors and Members of the 
House of Assembly were new types of leadership at the time, as was the 
concept of "putting women on the market".
(3) Pragmatic reasons
Pragmatic reasons included factors such as the conditions of 
work and the need, or lack of need, for money. Ten per cent of the 
responses stated that the husband, referring to their own situation, 
had employment and therefore there was no need for the housewife to go 
on the market.
Six per cent of the responses gave reasons such as not 
liking to walk around in the hot sun in Port Moresby, being nervous in 
a strange place, or being afraid of being killed,"^ subjective
This fear was not in reference to the clients, but to drunken 
brawls, rape and other forms of violence in the city. Most of the 
housewives seldom went out into the city away from their homes.
190
reasons, as being the reason(s) they personally did not wish to become 
involved in sexual entrepreneurship in Port Moresby. No one mentioned 
fear of the possibility of being arrested and going to gaol, although 
this had happened to a number of women working as bisnis-meris.
(A) Emotional reasons
Reasons such as "Some women feel ashamed and I feel sorry
18for them"; "My wife is like a brother to me" were classified as 
emotional reasons. Another was the sentiment expressed by a few men 
that they were afraid that kinsmen would jeer at them, particularly in 
view of their having paid a high brideprice. Nine per cent of the 
responses came into this classification.
(5) Christian reasons
Twenty per cent of the respondents and 1A per cent of the 
responses, referred to the fact that the church was against 
prostitution or adultery. In most cases they did not specify which, 
they simply had the notion that the church was against this type of 
behaviour. Some stated that the wife's kin were against her "going on 
the market" because they were Christians. There was an inverse 
correlation between concern about the views of the wife's kin and the 
amount of brideprice paid. A husband, and his kinsmen, had a greater 
degree of control over his wife's behaviour when a large brideprice 
has been paid than when only a small or nominal amount has been paid.
Very few couples gave Christianity as the sole reason for 
their opposition to sexual entrepreneurship or to a wife's (his 
wife's) involvement in it. In many instances, reference to the 
attitude of the church was a modern means of reinforcing pre-existing 
traditional attitudes of society and its individuals.
L. Education Levels
There was very little difference in the education levels of the 
housewives and their husbands, and the bisnis-meris and their 
proprietors. Ninety-four per cent of the bisnis-meris and 97 per cent 
of the housewives had had no formal education. Ninety-four per cent 
of the husbands of housewives and 92 per cent of the bisnis-meris's 
proprietors had received no formal education. One husband and 
one bisnis-meri had each spent one year at a Bible School; 
one proprietor had received four years of primary schooling and
This comment was an exception in that it was made in general 
terms rather than specifically relating to the respondents themselves.
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another had had one year at primary school followed by one year of 
training as a catechist.
M. Place of Birth
I stated in Chapter A that lineage name and the land where the 
lineage members live was one and the same in Gumini. The men's house 
for each lineage was built on this land. The place/lineage names used 
in Table 5.6 are those given to me by the respondents. The use of 
these names was multiple rather than specific in that it varied with 
context. The name "Dirima", to take one example, refers not only to 
two different hamlets, but, related to one of these places, it might 
also refer to the Roman Catholic mission station situated near the 
hamlet, and to a group of people all having rights in local land, and 
speaking a common language who unite against common enemies. "Gumini" 
is the name of a hamlet near where the original Patrol Post was 
established and is now used to designate the government station, the 
entire sub-district and the people who live there.
Table 5.6 shows that there are a number of places where 
housewives and/or husbands were born, but from which no bisnis-meris 
or proprietors came: Dirimaua, Elimbari, Gerhau, Gumini, Kebil,
Nanut, Obel, Orima, Sala and Waikama. There were also places where 
bisnis-meris and/or proprietors were born but from which no housewives 
or their husbands came: Dorn, Kup, Minj, Mokiage, Oinima-Daure,
Omdara, Omdara-Yuri, Omkalai. Of these, Omdara together with nearby 
Omdara-Yuri stands out, having provided five bisnis-meris and 
seven proprietors. This was where Dombia came from, but her brother 
in Port Moresby was very strongly against her involvement in sexual 
entrepreneurship. There were also a number of places which were the 
birthplace of one or more husbands and housewives and bisnis-meris and 
proprietors, namely Buli (Bure), Dawa (Dauwa), Deri, Diane, Dirima, 
Dulai, Kilau, Mul, Olui, Yani and Yobai. Of these names, Deri,
Dirima, Yani and Yobai are used to denote both "small pies" (small 
place) and an area embracing a number of hamlets around a remote 
mission station or, as in the case of Deri, a prominent part of a 
hillside.
Husbands and wives will not have been born in the same place; but 
some proprietors, those working with kinswomen, will come from the 
same place or, to put it differently, belong to the same lineage 
group. Thus we might expect that fewer places would be given as the
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TABLE 5.6
PLACE OF BIRTH (LINEAGE MEMBERSHIP) OF GUMINI HOUSEWIVES 
AND THEIR HUSBANDS AND OF BISNIS-MERIS AND THEIR PROPRIETORS,
IN ALPHABETICAL ORDER3
Place Number of Housewives
Number of 
Husbands
Number of 
Bisnis-Meris
Number of 
Proprietors
Buli (Bure) 1 2 2 2
Dawa (Dauwa) 2 2 1 3
Deri 2 3 1 4
Diane 1 0 1 1
Dirima 5 5 1 2
Dirimaua 0 1 0 0
Dom 0 0 1 1
Dulai 2 3 1 1
Elimbari 1 0 0 0
Gerhau 1 0 0 0
Gomgale 1 0 1 1
Gumini 1 0 0 0
Kebil 1 1 0 0
Kilau 0 1 2 1
Kup 0 0 3 2
Minj 0 0 1 0
Mokiage (Mokiagi) 0 0 0 2
Mul 4 1 2 1
Nanut 1 0 0 0
Obel (Obil, Opel) 1 3 0 0
Oinima 0 1 3 4
Oinima-Daure 0 0 1 1
Olui 1 1 3 3
Omdara 0 0 4 4
Omdara-Yuri 0 0 1 3
Omkalai 0 0 1 1
Orima 1 0 0 0
Sala 0 1 0 0
Waikama 1 0 0 0
Yani 2 1 2 1
Yobai 1 2 5 1
No record 1 3 0 0
There was one proprietor from the town of Goroka, in the Eastern
Highlands District.
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place of origin of bisnis-meris and proprietors than would be the case 
for the housewives and their husbands. In fact, this was the case.
The housewives and their husbands gave 2A different places of birth in 
contrast to 22 for the bisnis-meris and their proprietors. The sample 
of 31 housewives and husbands was smaller in number than the sample of 
37 bisnis-meris and A3 proprietors.
N. A Case History
Excerpts from the case histories of the bisnis-meris and their 
proprietors, and Gumini housewives and their husbands living in Port 
Moresby are presented to illustrate and substantiate some of the main 
points made in relation to the data I collected. Resumes of the more 
significant case histories are presented in Appendix V. To conclude 
this and the previous chapter I would like to present one case history 
in more detail because it demonstrates very clearly some of the most 
significant factors in Gumini social continuity and change in the late 
1960s and early 1970s and the circumstances which led to the 
development of Gumini bisnis-meris. It shows how both individual and 
social factors act upon individuals to move them towards or away from 
becoming a bisnis-meri. In the chapter which follows I will look at 
some specific factors in the Port Moresby social environment that have 
also played, on a social level, a role in the development of the 
bisnis-meri.
I first met Megei when a Gumini man, well known to me, brought 
her to see me. He explained that Megei's mother was a relative of 
his, and that he was Megei's uncle. Her mother was in Gumini.
Megei was about 18 years of age. She had been in Port Moresby 
for three weeks when I met her, and had come to this uncle's house a 
week previously. Megei's father, an elderly man who was unwell, had 
visited Gumini recently and when he returned had brought Megei with 
him. She was the youngest of four daughters. He had immediately 
wanted to put her "on the market", I was told, although he had not 
told Megei or her mother that this was his reason for bringing her to 
Port Moresby.
Megei had run away from her father and found her way to her 
uncle's house with the help of some of the Guminis living at Five Mile 
Ridge who were opposed to sexual entrepreneurship, as was her uncle. 
The father lived at Five Mile Ridge with some of his relatives. After 
a number of separate meetings with Megei, her uncle and her father, 
the first part of her case history read as follows:
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Megei's father had lived in Port Moresby for many years. He 
had been unemployed for the past few years. He had 
four daughters, Megei being the youngest. The other three 
were in Gumini and married. He had no sons. The whole 
family belonged to the Lutheran mission, their home being 
near to the Lutheran mission station at Omkalai.
Approximately three months ago Megei's father had been asked 
to stand in for a distant kinsman and to escort a 
bisnis-meri on her rounds for the day, collecting her fees.
This he did and gave the money to his kinsman, receiving a 
small commission for his work. His eyes were opened to the 
great earnings of the bisnis-meri and how easily she came by 
them. He decided that his daughter Megei who, rumour had 
it, was involved in a relationship with a young man in 
Gumini, should come to Port Moresby and work for him as a 
bisnis-meri. Men whoBhe promised could enjoy the sexual 
services of his daughter contributed towards his airfare to 
and from Gumini, and that of Megei's flight to Port Moresby.
Megei and her mother were told nothing of these plans. She 
thought she was coming to Port Moresby for a holiday and 
because her father was an old man. In her first distraught 
conversation with me she kept on repeating that she was a 
Lutheran and did not want to work as a bisnis-meri. (She 
had been been baptised.) Towards the end of this 
conversation she twice remarked (angrily), "He is not my 
husband, to tell me what to do! He is only my father."
Megei continued to stay at her uncle's house. He had 
five children, including a daughter about the same age as 
Megei, a wife to support, and other unemployed visitors.
All these people had to be fed from one man's modest income 
(Case History No. 23).
It was apparent to me that Megei would not be able to live at her 
uncle's house for any length of time, not only because of the 
financial difficulty of supporting another person on such a modest 
income, but also because her father, her only close kinsman in 
Port Moresby, had prior claim to her and he was trying very 
strenuously to get her back.
I was being looked to to find a solution for the young woman's
dilemma. In the meantime, the brother of the uncle with whom she was
staying found what might be described as a traditional solution.
Aina found a young man, in Port Moresby, for Megei to marry.
(Aina would expect a considerable reward from the brideprice 
in return for his services in finding Megei a husband.)
Megei refused to marry this young man chosen for her. She 
had already told me that she had a boyfriend in Gumini whom 
she wanted to marry, and vowed she would never marry in 
Port Moresby. Her father also refused. He said he had no 
sons and that his three older daughters had all married and 
gone away. They did nothing for him. Megei was not going 
to marry and provide him with nothing except a single
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payment from her brideprice. She was going to work for him 
for years as a bisnis-meri and provide him with thousands 
and thousands of dollars (Case History No. 23).
I made a decision that one of the cardinal ethics of
anthropological research, that the anthropologist should make every
effort not to influence the behaviour or course of events of the
subjects being studied, would have to be disregarded. I tried to find
a job or training course for Megei, but without success. With no
urban skills, no education and no experience, there was no employment
available for an indigenous woman. Government policy, I was told, was
to concentrate on finding employment for unskilled men and providing
courses to fit men for employment. Megei, it seemed, would have to be
either an economic liability or a bisnis-meri.
I approached the Lutheran mission directly after my suggestion
that Megei attend the Lutheran church, some 3 kilometres from her
uncle's house, and make contact with one of the pastors proved to be
impractical.
None of the people living in Megei's uncle's house was 
Lutheran. Consequently she was unable to go to church. My 
suggestion that one Sunday Megei and her uncle's daughter go 
to the Catholic church and the next Sunday they both go to 
the Lutheran church was not acceptable. Megei was not 
permitted to go out with the daughter and, in fact, could 
very rarely leave the house. By this time the men who had 
contributed to Megei's and her father's airfares were 
becoming impatient for her to start work. Some of them, and 
some other young Gumini men who knew why her father had 
brought her to Port Moresby, would hang around the house and 
if they saw her would make obscene remarks. The uncle was 
not prepared to allow his own daughter to be exposed to this 
type of harassment (Case History No. 23).
I contacted the Lutheran mission and a few evenings later a
church official visited the uncle's house. Megei's father was there
and was berated by the official, who told him that he was doing the
work of the devil. Unfortunately he had no suggestions for Megei.
The father made no response, either at the time of the 
encounter with the church official or later. He continued 
with his plans.
A few weeks later Megei went to live at the Five Mile Ridge 
settlement, with her father. The other Gumini residents at 
the settlement, the women in particular, objected strongly 
to Megei living there. They told the old man to go out to 
Rubbish Six Mile to live. He and Megei spent a few days 
there. The father became sick and was in hospital for 
two days, and returned to Five Mile Ridge, shortly 
afterwards bringing Megei there. Two days later she 
accepted her first client as a bisnis-meri. Gradually she
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established a rather different type of clientele^g"marrying" 
a succession of men from the Southern Highlands. She 
remained with each one in succession until she "felt sorry 
for her old father". She then left him, taking with her 
everything she could lay her hands on (Case History No. 23).
This case history, like several others, demonstrates how a Gumini
woman in Port Moresby, with no earning capacity, no support from the
urban environment and only limited support from a few rather distant
20maternal relatives, or in some cases no support from relatives, had
no means of getting her own wishes considered, let alone enacted, if
they are at variance with those of the man, or men, who have strong
rights in her. These men are able to exploit the urban situation to
their own advantage. In the case of Megei and her father, we see how
the father exploited not only the urban situation but also his own
personal situation in order to justify his behaviour and get his own
way. He was old and unwell; he had no son to look after him; his
wife's relatives in Port Moresby were not close kinsmen and were
financially over-committed while he, as a father, had very strong
claims on a daughter who was unmarried and had no brothers.
Megei's case also illustrates the reaction of a section of the
Gumini community to a person or persons who were behaving in a manner
they did not approve of, i.e. to deviants. They wished to avoid any
kind of interaction with them, to ostracise them, in a manner which
seemed similar to the reaction of many people in Western societies
towards deviants. This reaction had similarities to the banishment of
witches which still occurred in Gumini when the witch was a woman (see
21Chapter 2). I heard no expressions of sympathy for Megei. The 
women in particular, the housewives making up my sample living on 
Five Mile Ridge, were more concerned with distancing themselves from 
Megei and her father than in trying to prevent her involvement in 
sexual entrepreneurship. However, it is questionable how much of the 
true course of events they were familiar with. We also see that an
Men from the Southern Highlands were the most recent migrants 
to Port Moresby, and subject to this type of exploitation.
20These were usually married women.
21They could be implied from the actions of the uncle, but his 
prime concern was that there should not be a woman associated with his 
lineage group involved in an activity which might damage this 
lineage's good name.
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innovative compromise was made in the entrepreneurial activities which 
led to benefits for the father but with Megei only living at Five Mile 
Ridge settlement for short periods of time, between "husbands".
In addition to demonstrating some of the features of gender,
familial and kin relationships relating directly to bisnis-meri
personnel, activities and development, Case History No. 23 provides
information on attitudes and behaviour in other aspects of
interpersonal relationships. Megei1s distressed statement, "He is my
father, not my husband, to tell me what to do," demonstrates that in
Gumini society a husband is deemed to have more control over the
behaviour of his wife than a father has over his adult unmarried 
22daughter. The fact that a father believed himself to be entitled to 
use his daughter, against her wishes, to make money for him because he 
had no son(s) to look after him demonstrated that it was socially 
acceptable for a father to consider economic reciprocity should 
prevail in the relationship between father and daughter, particularly 
so when she had no brothers. The uncle who did not want his daughter 
to be insulted on the streets, or be associated in public with a 
kinswoman who would be insulted, objected not for the sake of his 
daughter specifically but because it reflected upon him if he 
permitted his daughter to be harassed in this way. He was protecting 
his daughter, himself and his family from insult, a type of insult 
which could lead to physical confrontation.
In this presentation of Case History No. 23 and in extracts from 
other case histories cited in both this chapter and in Chapter A, I 
have included references to the emotional content and environment of 
interpersonal and person-to-group interaction.
Emotions are an essential element in human behaviour, both 
because of, and as a consequence of, many forms of behaviour. This 
applies not only to the emotions of individuals, but also to the 
emotional climate of the society which forms the social context for 
human behaviour. In a small-scale, micro-level study of social change 
and deviant behaviour, as this study is, emotions and the search for 
psychological as well as physical satisfaction, are factors in 
individual and social innovation and continuity.
If there had been married sons in the family the father's 
control would have been very much less.
22
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The work of Glover (1969) and others holding similar views which 
were being put forward in the late 1960s and early 1970s is of 
interest in this respect. Glover claimed that that those involved in 
prostitution as workers and clients were reverting to childhood 
expressions of sexuality, demonstrating what could be termed a 
prostitution personality. The fact that many of the bisnis-meris were 
working as prostitutes solely because men with rights in their 
sexuality wished it would seem to contradict the applicability of such 
a theory to these Gumini women.
It would be a mistake to come to such a conclusion without 
further research. Single women who were selected to be bisnis-meris 
were ones who were, or had been, promiscuous, without bearing children 
as a consequence. Such behaviour was seen as a failure in their 
filial role, consequently laying them open to persuasion, if required. 
The question that would need to be asked in the first instance would 
be: were they of a personality type that made them likely to be 
promiscuous?
With respect to married women the link between the personality 
and being a bisnes-meri does not seem to hold. It is the fact of not 
providing enough children that was the main reason, but this could 
have been a consequence of premarital behaviour and venereal 
infection.
Over and above these considerations is the need to take into 
account the attitudes and personality of the male partners.
In the previous four chapters I have been describing Gumini 
society and some of the interpersonal relationships within it that 
were important in the development and behaviour of the Gumini 
bisnis-meri in Port Moresby. In the mid-1970s Gumini bisnis-meris 
were working in other urban centres, in Goroka in particular. They 
had spread from Port Moresby rather than having developed 
independently. The Gumini bisnis-meri was not a product of 
urbanisation as such, but a product of some specific features that 
existed in Port Moresby and impinged upon the Gumini community from 
outside of it. I will now describe in some detail the most 
significant of these features.
199
CHAPTER 6
GOARIBARIS,1 GOILALAS AND WESTERN INFLUENCES AND INSTITUTIONS: 
CROSS-CULTURAL INTERACTION AND THE DEVELOPMENT 
OF THE GUMINI BISNIS-MERI
INTRODUCTION
Port Moresby is a city of immigrants that spread out to embrace
some of the indigenous Motuan and Koitabe villages that had existed
along the Papuan coast, or its close hinterland, long before the city
came into existence. At any one time the migrants, initially from the
Papuan coastal areas, came from one or two places or language groups,
to be succeeded by people from other areas, as the country opened up
due to the cessation of tribal warfare and the development of shipping
services, roads and airways. Men usually came first, followed by 
2women.
Migrants of different language groups interacted socially almost 
exclusively with people from their own home area living in the city, 
and maintained a network of relationships with people living in their 
home villages so that rural networks were interwoven with their urban 
network (Ryan, 1970, 1977). This was a consequence of language 
differences, traditional fears of, and antagonisms towards, strangers, 
strangers being seen as potential enemies, and because the migrants 
intended at some time in the future, to return to their home 
villages. Such networking was particularly true of migrants with 
little or no formal education. By the 1970s an educated elite was 
forming in the urban areas of Papua New Guinea, whose members often 
had close ties with other educated people regardless of where they 
came from; ties with their own ethnic group, outside those of their 
immediate family or lineage group, were loosened or deliberately 
broken (Young, 1973).
The earliest migrants to Port Moresby came by boat or canoe.
Among them were a number of men, later to be joined by women, from
Also called Goaribadi or Goaripari.
2An exception were some of the people from the Gulf District who 
had contacts with some of the Motuan people in Port Moresby as a 
result of the Hiri expeditions. They sometimes came as family groups 
(Ryan, 1977).
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two large seaward islands of the Delta region of the Gulf District 
(now Gulf Province). These were Goaribari and Urama people, sometimes 
jointly called Goaribaris (Oram, 1976). Some came during the late 
1940s, but even larger numbers came during the 1950s (see Map 1.1).
In the late 1970s the Guminis, who came to Port Moresby by air, 
were among the more recent immigrants, having begun coming to the city 
in the mid-1960s (see Chapter 3). The Goilalas, who came from the 
Papuan Highlands of the Central District of Papua, walked into the 
city to look for work during the late 1950s and early 1960s.
In Chapter 3 I referred to the modified value system that Guminis 
living in Port Moresby had developed for use when in the city. This 
modified traditional value system comprised a blend of traditional 
values, as used in Gumini itself, with traditional values that had 
been influenced and changed as a consequence of contact with people of 
different cultures living and working in Port Moresby; people with 
values and behaviour different from those of traditional Guminis.
This modified value system permitted some changes of behaviour.
The Gumini bisnis-meri came about as a direct consequence of 
influences affected by contact with other cultures in Port Moresby 
society, interacting directly or indirectly with Gumini values, 
permitting changes in behaviour which were consistent with a modified 
value system. This innovative behaviour was practised by only some of 
the Gumini community.
The Guminis living in Port Moresby had had little or no formal
education and there had been very little social interaction with other
ethnic groups. A few individual Guminis who had worked at Sogeri, on
a rubber plantation or in a school there, had formed friendships with
4individual Koari tribesmen. The motivation for these friendships 
was, on the Guminis' part, a desire for parrot feathers or those of 
other birds, these being in short supply in Gumini, and the
3
3I use the term "Delta region" to refer to the entire area 
between the west bank of the Omati River estuary to Kimpo, just east 
of the Puari River estuary, and stretching inland some 40 kilometres.
4The Koari are the people who live in the hilly hinterland above 
Port Moresby, where Sogeri is situated. Sogeri can be reached by 
road from Port Moresby. Traditionally they were noted for their 
powerful witchcraft. Today they are strict followers of the Seventh 
Day Adventist Church.
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Map 6.1: Map showing Port Moresby, Chimbu, Goilala land and Goaribari 
Island.
Source : Adapted from Norwood (1981:81).
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opportunity to go hunting in the bush. For the Koari, it was an 
opportunity to make some money.
Feathers were also the motivation for some of the individual 
friendships that developed between Guminis and the Goilalas; some of 
these friendships went beyond what could be seen as trade 
partnerships. Informants said there were a number of Gumini men who 
had married Goilala women, living with the women in their villages. 
There was one couple living at Rubbish Six Mile at the time of my 
survey. Gostin (1971) states that, among the Kuni, marriage without 
the payment of brideprice was a traditional custom among small kin 
groups and parishes wanting to increase group membership through the 
means of uxorilocal residence. The opportunity to obtain a wife and 
access to land in the Papuan Highlands would have been attractive to 
some of the Gumini men in Port Moresby (see Map 6.1).
The Goaribaris, Goilalas and Guminis were all considered to be 
out-groups by other sections of the indigenous community of Port 
Moresby. All three groups were involved in sexual entrepreneurship 
similar to that of the bisnis-meri, the Goaribaris and Goilalas having 
taken up the practice first, it was subsequently taken up by the 
Guminis, following their example.
Other influences^ that played a part in the development of the 
Gumini bisnis-meri came from modern Western society as it was
Many Koari chose not to take up paid employment in the urban 
environment of Port Moresby. Some grew vegetables for sale in the 
city.
Papuan friends in Port Moresby would admonish their children 
with words to the effect, "If you don't behave yourself, the Goilalas 
will get you." Towards the end of my stay Chimbus were blamed 
equally with Goilalas for aspects of urban life which Papuan friends 
disliked. Obscenities were shouted at a group of teenage Papuan girls 
walking along a Port Moresby street. "Chimbus," I was told. How did 
my Papuan informants know they were Chimbus, as opposed to any other 
Highlanders? "We know," I was told. "You may like Chimbus, and they 
may be good to you, but we know what they are really like."
^The Guminis gave me no reason to believe that the practices 
associated with the Chimbu pasindia-meris had any influence on the 
development of the Gumini bisnis-meri. They had influenced some 
divorced Gumini women, and unmarried girls in Gumini, to take up this 
form of sexual entrepreneurship, which was a different social 
phenomenon from the bisnis-meri. Nor was I given any evidence that 
the practices of early patrol officers in calling for young women for 
themselves and their policemen in return for presents of blankets for 
the parents, as influencing, at least at a conscious level, those 
Guminis involved in sexual entrepreneurship in Port Moresby. Many 
parents saw this behaviour as a preliminary to marriage, and some 
Kuman young women did marry New Guinea policemen.
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experienced by Papua New Guineans living in Port Moresby during the 
1950s and 1960s. These influences were exerted predominantly by the 
Australian Colonial presence after the end of the Second World War.
The development of a modern city with a typical Australian 
infrastructure, the introduction of Western-type goods and economy, 
including a head tax, and an Australian legal system which included 
laws regulating some aspects of prostitution and vagrancy. Christian 
missionaries were another influence upon the people, one which began 
during the late nineteenth century in coastal Papua. These various 
influences were not always consistent in their approaches to sexual 
behaviour.
People who came to live in the urban environment had to accept 
the conditions and terms imposed upon them by the Western 
Administration. The government had the means and instrumentalities to 
enforce its regulations and conditions. Those who accepted the 
teachings of the Christian missionaries were expected to accept and 
conform to the values and code of conduct determined by the mission 
they were affiliated with. However, conformity was, to a large 
extent, left to the individual and was not always closely complied 
with. In many respects there was a degree of consistency between the 
approach of the government and the missions, on an institutional 
level. In Western society these institutions had their basis in 
Judeo-Christian values and practices, but for any one individual there 
might be very considerable discrepancies between attitudes and 
behaviour, and religious and social ideology with respect to sexual 
behaviour.
THE GOARIBARIS
Shortly after the end of World War II Goaribari immigrants who 
were living on a hillside above the suburb of Kaugere, in Port Moresby, 
brought their wives to the town and set up the first systematised, 
commercially based prostitution service for indigenous men in Port 
Moresby. Prior to this time sexual services had been provided by 
individual Papuan women, single or married, to men, indigenous or 
expatriate, whom they knew, in return for gifts which could be in the 
form of money, valuables or food. In many instances the women saw the 
men as future husbands, but the men, in particular expatriate men, may 
not have had a similar view of the relationship (Belshaw, 1957; Oram, 
1976; Frank, 1970).
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The Goaribaris came from an island of the same name in the 
south-west of the Delta region, but the name is sometimes used to 
include people of other islands to the east. The Delta region is a 
vast area of swamp land formed by the estuaries of a number of rivers, 
including that of a major river system of Papua New Guinea, the Purari 
River, which had its origins in the Waghi River of the Chimbu and 
Western Highlands Districts. There was little arable land in the 
Region, the highest point being only one metre above sea level. The 
land is broken up into hundreds of small islands separated by channels 
of tidal water. This area of Papua New Guinea has one of the highest 
rainfalls (over 500 centimetres per annum at Kikori).
The islands were covered with nipa palms or sago palms, the 
former providing house-building materials, the latter providing the 
staple food for the area's human inhabitants. Houses were built on 
high stilts over what was, at high tide, brackish water, and at low 
tide, a sea of deep mud. Access to the houses was on narrow wooden 
planks, also on high stilts. Coconuts grew on the seaward islands; 
the inland north-easterly islands had a little arable land where 
vegetables could be grown. Crabs could be caught at low tide anywhere
in the delta. The people used canoes to travel between islands, but
,. , . 8 did not venture out into the open sea.
The London Missionary Society began working in the Delta region 
before the turn of the century. Mission stations were set up in the 
eastern section at Kapuna where, in the 1970s, there were a mission 
hospital and school. A smaller station was at Aird Hill, in the 
centre of the Delta region. Goaribari Island was one of the last 
islands to be contacted by the missionaries because of the fearsome 
reputation of the people. All the people of the Delta had once been 
headhunters and cannibals. A government administrative post at Kikori 
covered the western Delta, a few miles up the Kikori River in the 
north-west of the Delta region. In the east there was a second 
government post at Baimaru.
The people of the Delta region, while having similar lifestyles 
in many respects, belonged to two different language groups. To the 
east were the Korikis, called the Puraris by Williams, who lived in a
gThis description comes from material written by Williams (192-4) 
and Allen (1952) and from my own experience during a brief visit 
during 1965.
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Koriki village for eight months in 1922. They spoke a language called
Koriki by Williams (1924) and Maher (1960, 1961), but called Namau by
Holmes (1924). According to Maher, the people themselves rejected any
9inclusive term prior to the coming of Europeans. One of the dialects 
spoken by these people was also called Koriki, another being I'ai.
More attention has been paid to the Koriki people by both missionaries 
and government officers than has been given to the Kerowe speakers who 
live in the western section of the Delta region.
Brown (1974) claims that the Kerowe language had more in common 
with the language of the Kiwais to the west than it had with Koriki. 
All Kerowe speaking people claim to have had their origins in 
Goaribari Island, a belief which might be associated with the 
Goaribaris1 strong desire to maintain their traditional culture and 
way of life (Brown, 1974). Unfortunately there has been no 
ethnographic study of the Kerowes and only a brief study, by Williams, 
of the Koriki, followed some 40 years later by Maher's study of social 
change after the introduction of a sawmill in the Purari Delta.
During Williams's stay in a Purari village there was a visit of a 
Hiri canoe expedition from a group of Motu people, and a canoe 
expedition from Goaribari Island. The latter has provided some 
information about a traditional Goaribari activity which has direct 
relevance to the establishment of a prostitution service in Port 
Moresby by the Goaribari. To this information provided by Williams 
(1924), I have added material based on that written by Butcher (1963) 
and Langmore (1974), an historian writing about the Reverend Chalmers, 
and on old patrol and magistrates' reports. For more current 
information relating to the 1960s and 1970s I have some material from 
staff of the London Missionary Society."^ The information extracted 
all related to the Goaribaris' involvement in a variety of sexual 
relationships.
Butcher (1963) describes some ceremonies that he had witnessed 
many years earlier on Goaribari Island. Several of these involved
Another potential source of confusion was the fact that there 
was a large Koriki village named Kikori in addition to the one where 
the administration post is situated in Kerowe territory.
^The London Missionary Society in Papua New Guinea is now called 
the Papua Ekelesia. I am grateful to their staff, past and present, 
for the information they have given me, namely Dr Calvert,
Sisters Ovia and Emmanuel, Mrs Latei and the late Reverend Brown.
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wives having casual sexual relationships with other men who were known 
to the women and their husbands, at the instigation of their husbands, 
who were given presents of cowrie shells in return. It is not clear 
whether the women had any choice in the selection of sexual partners, 
only that partners were pre-arranged. The most spectacular of these 
ceremonies was a form of marriage ceremony called the Buguru.^^
The Buguru, as described by Butcher (1963), was a three-day
wedding activity which only the bridegroom and married people were
invited to attend. It took place in the ravi (men's house or spirit
house). On the first night men introduced their wives to a number of
men, and then left them to pair off with sexual partners from among
the audience. On the second night sexual intercourse and other 
12"obscenities" took place between the bride and many of the 
celebrants. Finally, after the couple were declared married, the new 
husband would take his bride to the house of his ancestral spirits. 
Later sexual intercourse would take place between the bride and men of 
other villages who, prior to the marriage, had presented her with 
shell ornaments. Later the newly wed couple would visit other 
villages, by canoe, and on their return proudly display all the shell 
ornaments that had been given to the new wife in exchange for sexual 
relationships.
Williams (1924) wrote of the Dakea Kavana which occurred after a 
successful cannibal raid. Any man, except a close kinsman of the man 
who did the killing, or a close kinsman of the wife, could have sexual 
intercourse with the wife of the man who had killed the victim of the 
raid, on payment of a shell ornament.
The anima was a ritual observed by Williams during the time of 
his stay with the Koriki. Two husbands decide to involve their wives 
in a "shell-raising" event. First their wives made some string bags 
and supported them in a cane frame and together they paraded through 
the village with these receptacles. Any man who wished could put a 
shell ornament in the receptacle, thereby entitling himself to 
participate in the event. The receptacles were then put in the spirit 
house where more shells could be deposited.
This ceremony would seem to be very similar to the Mogeru 
performed by the Kiwais, the Kerowe's neighbours to the west, and 
described by Williams (1936).
12Butcher's term.
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Some time later notice was given in the village that the anima 
would take place on the following day. Those men participating spent 
the night in the spirit house, and the next morning the women came to 
select their partners. These were the men who had put armshells in 
one or both of the receptacles. Men who had given two or three shells 
were entitled to spend two or three nights with their chosen 
partner(s).^
Two essentials of the Koriki anima were, according to Williams,
(1) that the arrangements were made with the husband's consent and
(ii) that only married women could participate. Traditionally, among
the Purari people of whom Williams was writing, the anima was held
only in the husband's village, but this may not have been the case
among the Kerowe people. The Kerowes' access to armshells was more
difficult than it was for the Purari people. When the Hiri canoes
came from the east they did not venture as far west as the Kerowe
14section of the Delta region. These expeditions were the main source 
of armshells for the Purari people who gave sago and timber to the 
Motuans in return for shells, pigs' tusks and clay pots. The 
Goaribaris had little to exchange in order to obtain the much prized 
armshells. Williams (1924) states that there was no bargaining; rates 
of exchange were fixed, and exchanges took place between formal 
trading friends.
The coming of Western government to the area has had a profound 
effect upon the peoples of the Delta. With the pacification of tribal 
warfare, people felt safe to travel further afield in their canoes, 
but always within the Delta region and the bordering Elema villages. 
The Goaribari and Urama people used this increased freedom of movement 
to make what expatriates have termed "prostitution expeditions" 
further and further east. Williams has described one such expedition 
to the Koriki village where he was staying in 1922, and Maori Kiki 
mentions such expeditions coming to his Elema village of Orokolo (Kiki
Williams's description is ambiguous in some respects. It is 
not made clear whether each woman selected only one partner from the 
number who had contributed shells, or whether all those who had 
contributed participated in turn. . Also we do not know whether the 
Kerowe and Koriki were traditionally polygamous. Williams described 
the Koriki dakea kuvana. We do not know how similar this is to the 
Kerowe tradition.
^Williams (1924) and Oram (1976) suggest the Hiri had been to 
Kikori, but this seems unlikely from the comments of Butcher (1963) 
and others.
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and Beier, 1969). The Orokolo people had very strict mores relating 
to sexual relationships, according to Brown (1974), but this did not 
prevent the men from welcoming the Goaribaris and using the services 
they offered when they visited the village. But for the Elema to use 
their own wives for prostitution purposes would have been an anathema 
(Brown, 1974). Similarly the Korikis welcomed the Goaribari visits, 
but were disgusted by the fact of the Goaribaris carrying out such 
activities outside their own villages (Calvert, 1974).
Williams does not provide information as to how the expedition he 
observed was organised. It is difficult to estimate how close the 
activities were to the traditional anima or to other activities 
involving extramarital sexual relationships. He mentions that at the 
same time that sexual services were being exchanged for armshells some 
food exchanges were going on in the background. He also mentions that 
dogs from Urama were sometimes traded at these expeditions.
Latei (1974), writing of more recent times when she and her
husband were living on Goaribari Island, described how frequent
large-scale canoe expeditions to the east had become. During the time
of such expeditions the village was deserted, except for a few elderly
people and children. On these expeditions, sexual services were
exchanged for betel nut, a very popular item, tobacco and clay pots,
as well as for the traditional armshells. Thus it could be claimed
that these transactions had become more commercial and less ceremonial 
15m  nature.
The armshells, clay pots and, to a large extent the betel nuts 
and tobacco, were brought into the Elema and Koriki villages by the 
Motuans on their annual Hiri canoe expeditions. The Motuans stocked 
up their great canoes with clay pots, pigs' tusks and armshells, and 
latterly with betel nut and some tobacco, and sailed west to the same 
villages each year. There they would stay for several months until 
the wind changed direction and they could sail back to their village 
in the Central District, taking with them large quantities of sago.
The coastal area where they came from was dry for approximately 
five months of the year and the soil was poor. Sago, which keeps well
No mention is made by Williams or others as to whether any 
traditional rites were carried out in association with the Goaribari 
and Urama canoe expeditions to outside villages. Nor does he tell us 
whether they visited Koriki villages when the Hiri canoes were there. 
The Motuans owned very little land, which made these expeditions of 
great importance as a source of food.
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as a dry powder, was a welcome supplement to the Motuan diet. Rates 
of exchange were fixed and exchanges took place between formal friends 
in a highly ritualised form. Williams does not comment as to whether 
the Motuans were involved in any direct exchanges with the Goaribari 
during the time they spent in the Delta region. None of the patrol 
reports that I read, and none of my informants from the London 
Missionary Society, have suggested that the Hiri expeditions ever 
visited Goaribari or Urama Islands, although Oram (1976) says they did 
go as far west as the Kikori River (see footnote 14).
Even before the killing and eating of the Reverend James 
Chalmers, a fellow missionary and twelve Kiwai students on Goaribari 
Island in 1901, the Goaribaris had a reputation for being aggressively 
involved in warfare and related traditional activities. It was one of 
the last places along the Papuan coast to be contacted by 
missionaries, and a number of people had advised Chalmers against 
visiting this section of the Delta region. After 23 years of 
missionary work in Papua, Chalmers believed he could handle any 
situation that arose but in 1901 this much loved missionary was killed 
and beheaded alongside his twelve young Kiwai assistants and an 
English companion, on Goaribari Island. This was followed by a 
punitive raid by a British administrative force, Papua being a British 
territory at that time (Langmore, 1974).
A consequence of these events was that the Goaribaris were afraid 
of Europeans and kept contact to a minimum by running away. London 
Missionary Society missionaries were deterred from attempting to work 
with them for many years. Those Goaribaris who migrated to Port 
Moresby in the years after the Second World War were ostracised by the 
Papuan coastal people living in the city. Langmore (1974) tells of 
people advising her in 1973 that Goaribaris should not be allowed to 
vote in Papua Guinean elections because of their past misdeeds. I had 
a similar experience.
The development of Port Moresby had a considerable effect upon 
the people of the Delta. As a result of education, commercial 
development and expanding government offices, more and more Motu and 
Koitabe people began working in offices, shops and businesses in 
order to earn money to buy food and other items from tradestores.
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Fewer and fewer Hiri expeditions were mounted, and by the late 1960s 
they had ceased altogether. This meant that no new armshells or clay 
pots were being taken to the Delta. At the same time, the government 
was imposing taxes on the Papuan people. Some people from the Delta 
migrated to the city to look for jobs to make money while others went 
as contract labour to work on plantations.
The Iaia and Koriki people of the eastern Delta region tried to
solve their new desires for expatriate goods by following the ideas of
one of their tribesmen, a charismatic leader, Tommy Kabu. Tommy's
idea was to buy a boat to take produce from the Delta to Port Moresby
to sell. Tommy Kabu was able to raise enough money to buy an inferior
boat but things soon went wrong and the enterprise failed (Hitchcock
and Oram, 1967). The Goaribaris and Uramas were more successful with
their money-making enterprise, so much so that some Korikis followed
their example (Ovia and Emmanuel, 1974). They built small cubicles
alongside their houses in the Port Moresby suburb of Kaugere and took
up sexual entrepreneurship, with the men organising their wives to
provide commercial sexual services. This would have been a relatively
easy transition from the activities that had been practised in the
Western Delta in the time when the Hiri expeditions were operating.
From the information that we have it is apparent that earning
armshells for her husband was an important part of a wife's role in 
16Goaribari traditional life. The fact that she earned them by the 
provision of sexual services was probably a consequence of the limited 
ecology and natural resources of the islands where they and the Uramas 
lived.
Pacification and the introduction of new foods, clothing and 
tools led to additional items being used as well as armshells in 
exchange for sexual services, and the fact that travelling further 
afield in their canoes may have reduced or eliminated any connection 
between ancestor rites and the sexual entrepreneurship gradually 
changed the nature of the service. The activity had taken on an 
economic character. From this it was only a small step for the 
Goaribaris to organise such activities in Port Moresby, where men who 
wished for sexual relationships without any commitment other than a 
financial payment, could come to the house where the woman lived and 
use the facilities of a small cubicle. The building of these cubicles
16Williams (1924) stated that armshells were not used for trade 
or barter.
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demonstrated that Goaribari, in contrast to Guminis, were accustomed 
to having sexual intercourse indoors, often in spirit houses.
Some clients found their own way to the cubicles on the hill; 
others were taken there by a Goaribari's husband who was looking for 
potential customers down below on Scratchley Road. The practice was 
condemned by those who knew about it but did not use the service, but 
there was no shortage of clients. The trade prospered.
This form of prostitution, i.e. the prostituting of wives, has 
come to be associated with the Goaribaris, although some other people 
from the Purari Delta were involved (Calvert, 1974). Papuan coastal 
people, today all adherents of one of the Christian churches, identify 
the Goaribari with things evil, including the killing of Chalmers, not 
being Christian, and having been head-hunters and cannibals, and 
prostituting their wives. However, one Papuan welfare officer, a 
woman who worked closely with an expatriate welfare officer, pointed 
out to me that the wives should not be blamed. They had to do what 
their husbands demanded of them. But in general the Papuan community 
in Port Moresby regarded the Goaribaris as deviants. They were seen 
as a small out-group. The Guminis, who knew nothing of the 
Goaribaris1 history or traditions, were curious rather than 
condemnatory. Unmarried women did not participate.
Thus we know very little about Goaribari attitudes and social 
organisation that can be used as a matrix within which we can place 
their current sexual practices in Port Moresby. We can say their 
concepts as to use and value of sexual relationships are very 
different from those of modern Western society. ^
I had intended to gather data from the Goaribaris in Kaugere on 
gender and marital relationships, current concepts in respect to 
sexuality, conception, venereal diseases and religion and other 
pertinent matters that might arise when I got to know them. I was 
interested in their relationships and interaction with the Goilalas, 
another group of people who practised "wife prostitution" in Port 
Moresby. I approached the community in the first instance through 
school boys who spoke English. These boys were interested in having 
some of the legends and traditions of their people recorded for 
posterity, stories which would be obtained from some of the older men. 
The Goaribaris resisted sending girls to school until the 1970s 
(Price, 1973). Unfortunately there were Health Department officials 
who claimed that the type of research I was carrying out was offensive 
in that I was asking people about their sex life. This was 
particularly the case with my research into clients. Some of my 
results were taken from the VD clinic and not returned, and I had to 
end my field research.
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The Guminis claimed that they were never actual clients of the 
18Goaribari sexual entrepreneurs; they simply went and watched what 
was going on. Gradually they absorbed the concept that men in Port 
Moresby felt no need to restrict their contact with women for fear 
that it would weaken them. Some Gumini men began to lose their own 
fear in this respect, but they still claimed to have a fear of having 
sexual relationships with "strange" women on "strange" ground.
Whether the Goilalas were clients of the Goaribaris or were mere 
observers of Goaribari sexual entrepreneurship, like the Guminis, was 
something which I could not determine because of the termination of my 
field research.
THE GOILALAS
"Goilala" is the name used to denote the people whose homeland is
in the Papua mountains around Tapini, a small administrative post in
the centre of the Goilala Sub-District in the former Central District.
These people did not comprise a single language or cultural group, but
include Tauades, Kunis and Fujuges, the majority being Tauades. Some 
19Kunis and Fujuges lived outside the Goilala Sub-District, others 
within it.
There have been no comprehensive ethnographic studies of any of
20these people. Hallpike's study looked only at those aspects of 
social, economic and ritual life that were concerned with warfare. 
Women did not play a significant role in warfare, and consequently 
gender relationships and the role of women in society were not a 
consideration in Hallpike's (1977) work. What is of interest is that
18In this context I am not distinguishing between people from 
Goaribari Island or Urama Island or any other people from the Delta 
region who were involved in sexual entrepreneurship in Port Moresby. 
The Guminis identified them all as Goaribaris.
19Gostin (nee van Rijswijck) (1983) suggests that while 
Highlanders in Port Moresby might well include the Kuni as Goilalas, 
the Kuni would certainly resent being associated with them because 
they were considered to be trouble-makers in Port Moresby. For the 
purposes of this research some of the more remote Kunis living on the 
mountains of the Owen Stanley Range and being administered from 
Tapini, are included under the vague term "Goilala", as used by the 
residents of Port Moresby.
20Hallpike's work was essentially a comparative study in which he 
contrasts some of the institutions and patterns of human-male- 
interaction of peoples he had studied in Ethiopia with those of the 
Tauade.
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Hallpike's work suggests that the cultivation of aggression in Tauade
men, and many of the Tauades' social institutions show a marked
similarity to that found in other Highlands societies: the importance
of the group, and of big-men in their social life, for example.
Hallpike (1975) was of the opinion that the prostitution of wives had
not been a feature of Tauade societies, but stressed that his research
had been outside this area of behaviour.
The Goilalas did not have the same level of contact with
missionaries and government as the coastal people of the Central
District, or the Papuan coast in general. The limited mission contact
they had had prior to the 1960s was with a Roman Catholic mission
below the mountains where the Tauade lived, but continuing tribal
fighting and difficult terrain meant that such contact was limited.
The building of an airstrip at Tapini meant that more goods could be
brought in and there was more contact between government officers
stationed in Tapini with the administration in Port Moresby. Traders
came to the area to look at the potential for growing vegetables
around Tapini and flying them down to Port Moresby.
Once the government had imposed Pax Australiana among the Mekeos
who lived on the land between Tapini and Port Moresby, the Goilalas
were able to walk to Port Moresby, much of the way along a cattle
track. One consequence of this was that a relatively high proportion
of people from the Goilala Sub-District came to Port Moresby with
their wives. Oram (1976) gives some interesting figures for the
period from 1964 to 1971. The majority of migrants from the Port 
21Moresby region were married, and 85 per cent had their wives with
them in Port Moresby. He compares this with the Siane - from the
Chimbu-Eastern Highlands District border area - of whom one-third had
22left their wives at home. These were migrants who expected to
remain in Port Moresby for a considerable number of years. In
contrast, Hagen migrants were only temporary migrants. Strathern
(1972) found that more than half, seven out of thirteen men, married
23to Hagen women left their wives at home.
In 1965, 71 per cent of Kuni in Port Moresby had not visited home 
since coming to the city; 29 per cent had returned only once since
This included the Hula, Toaripi, Purari and Kuni. 
^Salisbury (1970).
23Strathern (1972b).
21
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coming, for the purpose of finding a bride. They said they did not
want to return to their villages because there they would be ordered
about by men with old fashioned ideas. By the 1950s they were living
2 Ain Port Moresby in considerable numbers (Oram, 1976).
During the 1950s and 1960s the Goilalas were considered to be the 
most troublesome and undesirable group in the city, in the eyes of the 
indigenous population living there. This was a reputation they took 
over from the Keremas of the former Gulf District.
The coastal people had no previous contact with these inland 
Papuans. There had not been traditional trading links between the 
Goilalas and the Motu or Koitabe people living in villages in, or on 
the outskirts of, Port Moresby. The coastal people were afraid of the 
Goilalas, as strangers, with customs very different from their own, 
people who soon gained a reputation for aggression and violence.
These fears were not without justification. In 1971, 50 per cent 
of offences in Port Moresby that involved drunkenness were committed 
by people from the Goilala Sub-District, although they formed only 
3 per cent of the city's population at that time. In the period 
1969-1970, of 18 men arrested in the city for murder or attempted 
murder, five were from the Goilala Sub-District and seven from the 
Highlands Districts of New Guinea (Forster, 1979; Oram, 1976). The 
Papuan community avoided interaction with Goilalas as far as possible.
The following are excerpts from some descriptive material 
presented by Norwood:
The Goilalas are Catholic, pugnacious, build very poor 
houses in their urban settlements, do unskilled and dirty 
jobs, put their energies into a complex series of singsings 
held throughout their squatter settlements in the city ...
The Goilalas are very secretive and have a set of values 
which makes other people distrustful of them. Above all, 
the Goilalas are loyal to their sub-group. This loyalty 
over-rides other values such as truth and falsehood ...
Goilalas are quite prepared to go to prison to shield other 
members of their sub-group ... Generally Goilalas are 
regarded with a mixture of fear, suspicion, disdain, and 
patronage by other members of the Port Moresby community.
They can, however, co-operate with other tribal groups in a 
squatter area.
McArthur (1961) made an indepth ethnographic study of the 
Kunimaipa, a people who were neighbours of the Goilalas. These people 
did not have a great deal in common with the Tauade, as described by 
Hallpike (1977). Van Rivswijck's works (1967, 1971) are concerned 
largely with Kumi living outside the Goilala area.
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... There are some Goilala settlements in Koiari country on
the Sogeri plateau ... (Norwood, n.d.:85-86).
Norwood (n.d.) also points out the poverty experienced by some of
the Goilalas living in Port Moresby shanty settlements. Many of these
comments would also apply to Chimbu, including the Gumini residents of
Port Moresby, except that the Highlanders do not practise traditional
25Singsings in Port Moresby. Norwood makes no mention of the practice 
of Goilalas using their wives for prostitution as a source of income.
Later Norwood (1981) came to the defence of the Goilala, whom he 
considers to have been overly described as trouble-makers and 
undesirables by Hallpike (1977) and Forster (1979), describing the 
latter's article in New Society as the most lurid piece of Third World 
journalism ever published. Price (1973) also considered that the 
Goilalas did not fully deserve the very bad reputation.
The works of Norwood (n.d., 1981), Zigas (1971) and Maddocks 
(1961) all stress the importance to the Goilalas of singsings that go 
on day and night for weeks on end. While none gives descriptions of 
these singsings, Zigas (1971), who was investigating an outbreak of 
Donavanosis amongst the Goilalas in the mid- to late 1940s, quotes a 
field report which refers to indulgences which occurred in these 
singsings. Zigas suggested that these singsings provided conditions 
ideal for the dissemination of Donovanosis amongst both sexes (1971), 
the implication of these statements being that sexual liaisons were 
formed during these singsings.
The Goilalas were at the bottom of the socio-economic scale in 
Port Moresby during the 1960s and were joined in that position, rather 
than being displaced from it, when New Guinea Highlanders, and Chimbu 
in particular, began to migrate to the city in considerable numbers 
during the late 1960s. The work of Hallpike (1977) and a personal 
communication (1975) from him, together with conversations with 
two educated Goilalas, all pointed to the conclusion that there was no 
practice that could be described as prostitution or sexual 
entrepreneurship in Tauade traditional culture. They were introduced 
to the concept after observing the Goaribari people in Port Moresby, I 
was told by informants. Whether the Goilalas restricted sexual
25For the Guminis in Port Moresby the beer pati had taken the 
place of the singsing. Some women joined in at these parties, while 
others, and a few men, avoided them. The money earned by bisnis-meris 
played a considerable role in the financing of these parties (see 
Chapter 4).
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entrepreneurship in Port Moresby to wives, as do the Goaribari, I am 
not able to say.
The Goilalas did not build cubicles in the way that the 
Goaribaris had, perhaps because the Goilalas had no rights in land 
in Port Moresby and were simply squatters on other people's land, in 
contrast to some of the Puraris who were given land by Motuan 
traditional trading partners. Another possible explanation was that 
Goilalas, like the Guminis, conducted sexual intercourse out of doors 
rather than indoors. A contributing factor could have been that 
clients might have been afraid to enter Goilala settlements because of 
the Goilalas' reputation for violence. Whatever the reason, Goilalas 
used the shade of large trees or clumps of long grass in convenient 
places in the same manner that the Guminis did when serving their 
clients in the 1970s.
INTERACTION BETWEEN GUMINIS AND GOILALAS
Interaction between the Goilalas and Goaribaris during some
15 years prior to the practice and development of the Gumini
bisnis-meri was minimal and inconsequential; some were clients of the
Goaribaris and this led to the adoption of wife prostitution by the 
26Goilalas. In contrast, social interaction between the Goilalas and
the Gumini men in Port Moresby since the mid-1960s was multistranded,
and had a number of consequences that were evident in the early 1970s.
The first Guminis to come to Port Moresby were men who came down
from the rubber plantations at Sogeri on their days off from work.
Later, men came to do contract labour in the city itself. They were
among the first Chimbu to be in the city in any number and they found
a certain affinity between themselves and the Goilalas. There were
basic similarities in the social organisation and attitudes of the
27two groups of people; both were peoples regarded as second-class 
citizens by the community at large; both had had no formal education 
and had few skills that made their labour of any but the lowest 
commercial value in the urban environment. When the Goilalas first 
came to Port Moresby they displaced the Keremas at the bottom of the 
socio-economic ladder. They were soon recognised as aggressive
Goilalas did not learn to speak Police Motu, the lingua franca 
of coastal Papuans in Port Moresby.
Aggressive individualism was one characteristic they had in 
common, the importance of the patrilineal group another.
27
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trouble-makers (Oram, 1976). However, the Chimbu initially, made up 
mainly of Guminis, did not displace the Goilalas in that position; 
they simply joined them.
From time to time there have been violent clashes between
28Goilalas and Chimbu in Port Moresby (Oram, 1976), but in times of 
peace, on a group and individual basis, there has been a considerable 
amount of interaction between Goilalas and Chimbu in the workplace and 
after work.
The Work Situation
Employers of large numbers of unskilled workmen tended to employ 
men of a single ethnic group, or men who had proved they could get 
along together in the work situation. When accommodation was 
provided, men of only one ethnic group were put in a dormitory.
When the Guminis first began coming to Port Moresby the Goilalas 
were the garbage collectors. By the early 1970s there were few 
Goilalas doing this work, which was the responsibility of a single 
contractor who had taken over the monopoly. In the early 1970s nearly 
all the garbage collectors in Port Moresby were Guminis.
There were many other firms in Port Moresby who employed 
considerable numbers of unskilled workers and, in these situations, 
Guminis and Goilalas might be working side by side.
Recreation
As a result of contacts in the workplace in the 1970s Guminis and 
Goilalas were drinking and gambling together on both a group and 
individual basis, sometimes in public places, sometimes in localities 
known only to the participants.
Trading Ties
A number of Gumini men had been to the Goilala Sub-District to
obtain parrot feathers, these eventually being sent to Gumini where
29they were in short supply (see Case History No. 24).
Gumini men were from time to time clients of the Goilala 
prostitutes. In part this may have been a consequence of the 
rather relaxed relationship that existed between Goilalas and Guminis,
28Guminis are not distinguished from other Chimbu in this 
context. There was one clash during the research period.
29Two Gumini men in Port Moresby and a number living at Sogeri 
had trade relationships with Koari men and sometimes went hunting with 
them.
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it was a directly commercial relationship, not a friendly trade 
partner relationship such as was involved in the obtaining of parrot 
feathers. The latter was based on traditional trading, the former was 
an urban innovation.
Marriages
At the time of my study informants said there were three Gumini 
men married to Goilala women and living in the Goilala Sub-District. 
There was one Goilala woman married to a Gumini man living at Rubbish 
Six Mile. The husband was employed.
During the 1950s there was considerable concern on the part of 
the Administration because of the decreasing population in the Goilala 
area. Hallpike (1977) has stated that, in the Tauade population, 
there were more men than women. Brideprice would be one advantage of 
inter-tribal marriage between Goilala women and Gumini men. Gostin 
(1983) says the Kuni, some of whom could be included under the term 
"Goilala", manipulated residency by means of non-payment of 
brideprice. Brideprice might be refused, leading to uxilorical 
residence in groups wishing to increase their numbers.^
Residence
The Guminis living at Rubbish Six Mile said that they had moved
in when the Goilalas had moved out at the time of a large fight
between the Goilalas and some Papuan people. They claimed that a
leader of the Goilalas had given them a piece of paper which entitled
them to occupy the land. The land probably belonged originally to the
Koari people but, at the time of the research, the city government
laid claim to it for use as a rubbish dump. They had been anxious to
move the Goilalas off the land and this may have been a factor in the
31Goilalas1 decision to vacate the settlement. At the time of the 
research, the Goilalas in Port Moresby lived in a number of small 
shanty settlements, mostly closer to town than Rubbish Six Mile. Only
I had planned to look at the Gumini-Goilala interaction more 
closely, particularly in relation to sexual entrepreneurship and its 
effect upon the development of the bisnis-meri. I had also planned, 
prior to my research being stopped, to visit the Goilala Sub-District 
with a Goilala wife and her Gumini husband to ascertain how many 
Gumini men were living there and gain comparative material on gender 
relationships.
31This explanation is not entirely consistent with the one 
presented by Norwood (n.d.:102).
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one Goilala lived at Rubbish Six Mile, a Goilala woman married to a 
Gumini.
Goilalas were not invited to the settlement, and social 
interaction between the Goilalas and Guminis did not take place at the 
settlement but in hotels or more secluded places. The ties of 
friendship between Goilalas and Guminis did not include co-residence 
in Port Moresby so, when they met, they met on neutral ground.
Violence occurred intermittently between Goilalas and Highlanders, 
often after football matches and frequently sparked off by an incident 
involving a woman. The Guminis might not be involved in the quarrel 
but, nevertheless, were afraid of being attacked by the Goilalas 
simply because they were classified as Chimbu by the urban community 
of Port Moresby.
Enemies, Traders: Intergroup Relationships
In Gumini traditional social organisation there were two types of 
outside groups: those who were always friends, and those who were 
always enemies. This was a status that did not change. It could only 
be ended when one of the groups was so decimated as a result of 
warfare, that those people who remained adopted or became absorbed into 
another group. Such friendship or enmity was on a group basis; it did 
not necessarily apply, on an individual basis, to relationships 
between individuals.
Guminis, like many other Highlands people, frequently married
32women from groups who were their enemies. Thus individuals and 
families would be on good terms, although the groups to which they 
belonged were involved in tribal wars. Consequently, there was be a 
good deal of social and economic interaction between enemies, 
particularly as these "enemies" owned land and lived within walking 
distance of each other.
A different type of interpersonal relationship which sometimes 
developed between Gumini men and men of another tribe were trade 
relationships. Men of one group had something which the men of the 
other group wished to have, and had something to give in exchange. 
Immediately to the south of the Gumini live a group of people whom the 
Guminis call the Bomai. The Gumini had many economic and marriage 
ties in the northern Bomai. The Bomai (proper) living further south 
and to the east, around Karamui, did not have close ties with the 
Gumini.
32Meggitt (1964).
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The Bomai were a source of game for the Guminis. Cassowaries, 
parrots and parrot feathers, wild pigs and other fauna in much demand 
by the Guminis flourished in the Bomai and could be obtained in 
exchange for tradestore items not generally available to the Bomai.
The Bomai only seldom came to Gumini, but from time to time, singly or 
in a group, Guminis went to see people in the Bomai with whom they had 
established trade links, taking with them trade store goods and other 
items they knew the Bomai would be pleased to receive. In addition to 
the fauna already mentioned, the Bomai were famous for their knowledge 
and powers of sorcery, and the Guminis sometimes traded for the use of 
this knowledge, or even for the knowledge itself.
The urban Guminis' relationship with the Goilala seems to have 
elements of both these types of traditional relationships with outside 
groups which occurred in Gumini. From time to time, Guminis have been 
caught up in disputes between Goilalas and Highlanders in Port 
Moresby, but individual friendly relationships have continued. In the 
urban environment few of these friendships had an affinal basis, only 
occasionally resulting in marriage between a Gumini man and a Goilala 
woman. Like the Bomai, the Goilala homeland had plenty of 
uncultivated land with large numbers of parrots; in Gumini they had 
been shot out and were in short supply as a consequence of a dense 
population.
The Guminis never made any reference to the Goilalas1 powers of
sorcery and, as a general principle, at least in Port Moresby,
the Guminis had no fear of sorcery, and had no use for sorcery. But a
service that the Goilalas in Port Moresby did provide for men of any
33tribe or place was a sexual service by their wives. Gumini men used 
these services during the research period, and had no doubt been using 
them for some years prior to this research. Informants told me that 
this experience, together with that of observing both Goaribari and 
Goilala sexual entrepreneurship in action, provided the Gumini with 
the bisnis-meri concept, which they later put into practice.
Out-groups in Port Moresby
Over the years, different tribal groups had come and gone from a 
position at the bottom of the social scale in Port Moresby, although 
the Goaribaris, Moresby's first social outcasts, seem to have remained
The researcher is not aware whether there were any sisters or 
daughters involved in the trade. The Guminis always spoke of these 
Goilala women as being the wives of the men involved in the activity. 
The involvement of daughters and sisters might have been an innovation 
introduced by the Guminis.
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at the bottom of the ladder, at least in the eyes of the Papuan 
section of the community. As the town's population grew in numbers, 
the Goaribaris were too small a group to provide an adequate scapegoat 
for all those aspects of urban life that were considered undesirable 
by the more established sections of the urban population. In the 
1950s the Keremas were the town's main out-group; in the 1960s it was 
the Goilalas; in the 1970s the Chimbu, which included the Guminis, 
occupied this position jointly with the Goilalas. It will be 
discussed in Chapter 8 how the fact that when two groups are 
classified as out-groups in society it facilitates the exchange of 
ideas between the groups and weakens inhibitions towards involvement 
in behaviour considered to be deviant by society as a whole, or by 
members of the out-group itself.
WESTERN INFLUENCES AND INSTITUTIONS
The coming of Western society to Papua New Guinea has had 
profound and varying influences on the indigenous peoples of the 
country. In the previous sections of this chapter and in Chapter A I 
have presented data showing the Gumini bisnis-meri as a response to an 
urban environment based upon indigenous traditional attitudes, 
activities and concepts which had been modified and adapted as a 
consequence of cross-cultural contact and interaction with the Port 
Moresby urban environment.
The situation being responded to was that of an urban 
environment with a Western style infrastructure, the traditional 
institutions of Western governments and commercial enterprises; 
economic policies based on a market economy; health, educational and 
social services; laws based upon Judeo-Christian doctrines. These 
were imposed upon the people, particularly on the people living in 
towns and cities, and enforced by means of the police and courts. In 
addition, there were religious organisations that worked with 
individuals and groups of individuals. In Papua New Guinea, 
allegiance to a church was on a group rather than an individual basis.
The social environment existing in Port Moresby in the 1960s and 
1970s not only created a need for .the type of service provided by the 
bisnis-meri, it also made possible the cross-cultural contact that 
resulted in the Guminis in Port Moresby during the 1960s becoming both 
aware of the need for such services, and also of a means of providing 
and profiting from the provision of such a service. In view of the
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very limited opportunities for employment open to them, the 
opportunity to participate in an indigenous informal entrepreneurial 
activity was very attractive in spite of its contravention of 
community values and Gumini traditional behaviour.
Western influences upon the development of the bisnis-meri have 
been both of a general nature and more specifically aimed at the 
regulation of sexual entrepreneurship. Pacification, which led to 
increased and wider mobility among the indigenous people of Papua New 
Guinea, broadened their outlook and raised expectations (Gostin,
1971), expectations which, for the majority, could not be met and led 
to feelings of relative deprivation when they contrasted their own 
material wealth with that of others with whom they were in close 
proximity in the urban environment.
Traditionally, in lifestyle and the ownership of material wealth, 
most Papua New Guinean societies were egalitarian in nature. It was 
in the possession of power and influence that there was variation on 
both an individual and gender basis. Those who felt deprived in the 
modern situation looked for ways to remedy their plight. Cargo 
cults were one way. Tommy Kabu's commercial enterprise for his 
Koriki tribesmen was another. More recently, education has been seen 
as a long-term solution to the discomfort of feelings of relative 
deprivation. The Gumini bisnis-meri was another method.
Increased mobility and involvement in a Western-type moneyed 
economy led to a concentration of people, and men in particular, from 
various parts of Papua New Guinea on plantations and in urban and 
semi-urban communities. The imposition of head-tax was a factor that 
led many Papua New Guineans into the labour force.
Western government and business influences were, until recently, 
very largely introduced and effected primarily by men. Plantation 
communities, and the early stages in the development of urban 
communities contained relatively few women migrants. In the older and 
larger urban communities the earlier residents gradually brought more 
women to live in the towns, but newer residents coming from the less 
developed areas brought few women during their early period of 
migration. Consequently, in urban, populations there were more men 
than women, a situation which led to a need for extramarital sexual 
services. Men who intended staying in the urban environment for only 
a short time seldom brought their women with them (Strathern, 1972b, 
1975b).
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In addition to these general Western influences which led to 
urbanisation and a need for sexual services, there were also 
institutions and influences coming from Western society which directly 
impinged upon the way people responded to this need, upon the way the 
service was provided. Western society is ambivalent in its approach 
to both sexuality and sexual entrepreneurship, an ambivalence which 
frequently leads, on a social level, to a tolerance and an 
inconsistency which permit the practice of prostitution to exist side 
by side with sanctions against it. These sanctions stem from 
Christianity and laws which in the past were based upon Christian 
teaching, and with society's inability to come to terms with the 
sexuality of its members. This has led to a great disparity between 
social ideology and individual behaviour.
Data about the indigenous market for sexual services will be 
presented and discussed in the succeeding chapter. To conclude this 
present chapter, attention will be given to the part played by 
Christian teachings and the application of laws regulating or 
attempting to regulate sexual entrepreneurship in Port Moresby, upon 
the development and behaviour of the Gumini bisnis-meri. Related to 
this, because many of the laws relating to sexual activity are 
concerned more with this aspect of such activities than they are to 
the Christian morals they were intended to service, is a third 
sanction on sexual activity which has been introduced into Papua New 
Guinea by Europeans and Asians, the health sanction of venereal 
disease.
The Law
In the early 1970s, the laws of Papua and those of New Guinea 
were similar in many respects, but were not identical. In this 
context I refer to the formal, written or official law, brought to 
Papua and to New Guinea by expatriate administrations earlier this 
century, and superimposed upon the traditional unwritten laws of the 
indigenous peoples with whom they were in contact; laws which were a 
product of industrialised societies with complex political and legal 
systems which constructed, enacted, applied and enforced these same 
laws. These laws came directly from Queensland to Papua but had their 
roots in the laws and legal system of England, and reflected the 
social organisation, values and practices of both sources.
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Port Moresby in the early 1970s had an infrastructure similar to 
that of any Australian town of the same size but its population was 
largely made up of people from many different indigenous societies in 
Papua New Guinea, with many values and laws in common, but with 
sometimes striking differences, some of which were not applied in the 
urban environment. The Queensland system of law and justice was 
applicable to all members of this multicultural society but some 
accommodation for Papua New Guinean traditional attitudes, customs and 
beliefs was made when sentencing indigenous offenders of these 
expatriate laws.
Western societies, at least until the mid-twentieth century, with 
their predominantly Christian based values, have had difficulty coming 
to terms with prostitution. There was conflict between the Christian 
ideology which condemned all forms of fornication and a demand by many 
individuals for extra-marital sexual services which could be supplied 
on a commercial basis. This conflict came into the legal arena in 
England and Wales in the late eighteenth and nineteenth centuries when 
an understanding of the nature and mode of transmission of venereal 
diseases gave rise to a demand for the regulation of prostitutes as a 
means of protecting their clients. The law, which previously had 
turned a blind eye to this activity, although it was contrary to the 
teachings of Christianity, was called upon to act as an aid to 
venereal disease control in regard to activities which were regarded 
both as morally wrong and a physical necessity. A secondary objective 
of laws relating to prostitution was to prevent the causing of 
embarrassment to other women in the streets or in public places from 
the soliciting of prostitutes (Bullough, 1964).
The formal laws in effect in Port Moresby in the early 1970s 
reflected the original purposes of English and Australian laws 
relating to prostitutional activities and its organisation, such as 
were found in England and Australia. Some of these laws were to be 
found in the Criminal Code of Papua; others were in the Papuan Native 
Regulations. The Criminal Codes of both Papua and New Guinea had 
their origins in the Queensland Criminal Code. This Code was adopted 
in Papua, without modification, in. 1902, and in New Guinea in 1921. 
Over the years amendments were made to the Codes in New Guinea and 
Papua, "but few of these amendments have been directed at making the 
Codes more relevant to Papua New Guinea conditions" (Strathern,
1975a). Both Codes had sections relating to brothels and to the
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procuring of a girl or a woman with the intent that some other person 
have carnal knowledge of the girl or woman. Section 214(1) of the 
Criminal Code (Papua) and Section 217(a) and (b) of the Criminal Code 
of New Guinea made it illegal to detain a girl or woman against her 
will with the intent of her having carnal knowledge of a man, whether 
in a brothel or not. Section 220 of the Criminal Code (New Guinea) 
had similar provisions.
The Native Regulations of Papua, Section 84(5) and the Native 
Administration Regulations of New Guinea, Section 85 both define 
prostitution as "inducing or compelling a woman to have sexual 
intercourse with a male other than her husband." There was no law 
making it an offence for a woman to be a prostitute, but in New Guinea 
the Native Administration Regulations made soliciting for the purpose 
of prostitution an offence. The Papuan Vagrancy Ordinance 
Section 4(c) made it an offence for a prostitute to behave in a 
riotous or indecent manner in a public place. The same Ordinance 
makes it an offence to be a vagrant in a public place. There were no 
laws making it compulsory for prostitutes to have regular medical 
examinations for venereal diseases, and there was no licensing of 
brothels or prostitutes in Papua New Guinea. During the research 
period there was a call for licensed prostitution from the Mount Hagen 
Local Government Council. This call was rejected by Dr Taureka, the 
then Minister of Health, on the grounds that Papua New Guinea's people 
were largely Christian, and prostitution was not compatible with 
Christianity (Taureka, 1973).
The Venereal Diseases Ordinance 1920-47 made it an offence for a 
person suffering from a venereal disease not to report to a medical 
authority and receive treatment for the disease. This was a New 
Guinea Ordinance and there was no equivalent legal requirement in 
Papua. The researcher found that whilst most Gumini men in 
Port Moresby had some knowledge of venereal diseases, few Gumini women 
knew of these diseases and those who did, apart from three or 
four bisnis-meris who had been infected, knew nothing of the symptoms 
and consequences of these diseases at the time of the research.
The Venereal Disease Clinics in Port Moresby and other urban 
centres in Papua New Guinea had staff whose work it was to trace the 
contacts of patients with venereal diseases. These staff became well 
known to villagers living along the Highlands Highway and domestic 
strife sometimes arose as a consequence of their visits to women in
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these villages. Husbands took the visit as an indication that their 
wife had committed adultery. In the Highlands, including Gumini, the 
great majority of venereal disease contacts were unmarried women 
(Gibson, 1971). It was only in the late 1960s that venereal diseases 
became a serious health problem in the Highlands of New Guinea 
(Sterly, 1973), but Donavanosis has been known to be prevalent in 
various parts of Papua, including amongst the Goilalas (Zigas, 1971; 
Maddocks, 1967) and in the Delta region (Resident Magistrates'
Reports, 1912, 1913; Chance, 1924).
The extent to which the indigenous population of Port Moresby 
understood and/or observed either their own traditional laws or the 
formal laws introduced by the Australian Administration varied both on 
a group and an individual basis. In the past, Guminis had no concept 
of either prostitution or venereal diseases, and consequently had no 
laws relating specifically to these topics. They did, as was 
discussed in Chapter 2, have rules relating to adultery and the rights 
of parents, brothers, kinsmen and husbands in relation to women, and 
sanctions which were enforced against those who broke the rules.
These rules were modified but not discarded by Guminis in Port Moresby 
(Chapter 3). I did attempt to discuss with Guminis their 
understanding of the official white man's law. There were many 
difficulties in this, difficulties sometimes due to misconceptions by 
the Guminis, and sometimes due to the fact that the official laws and 
Gumini laws were similar so that it was difficult to know how much 
influence, if any, the official law or traditional law had on a 
person's behaviour. Many did not see any distinction between the 
teachings or "laws" of the church they belonged to, to the laws of 
churches in general, and to the laws of the government.
The Papuan Criminal Code forbade the operation of brothels - 
termed "bawdy houses" in the Code. This did not present any 
difficulties for the Gumini sexual entrepreneurs who traditionally 
conducted sexual intercourse in the bush or long grass. Brothels 
might have been less acceptable to them but, in any event, there was 
no example of this method of organising sexual entrepreneurship that 
was presented to them.
COURT CASES
I observed the trials of five Gumini bisnis-meris, all at the 
Boroko Magistrate's Court. I also visited a number of Gumini women
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who were in gaol for, as they believed, being prostitutes although in 
fact they had been charged as, and were found guilty of being, 
vagrants.
In none of the cases observed was a mention made of a business 
partnership, or of living off the earnings of prostitution. I had 
been told by a number of bisnis-meris and/or their male partners that 
it was wrong to live off the earnings of a prostitute, but the 
impression which came across was that this view was expressed only 
because they knew that some men had been sent to gaol for doing this. 
During the research period I knew of only one Gumini man being sent to 
gaol for this reason, a man who was brought to court with his wife as 
a result of the activities of a Gumini police informer, 
self-appointed, who declared that he was ashamed of the bad name these 
people were giving Guminis. Three days later he was arrested and 
convicted of stealing. Bisnis-meris and their partners came to an 
agreement that if either one of them was arrested they would make no 
mention to the authorities of the activities of the other.
A number of the bisnis-meris complained of harassment by the 
police, but none so angrily as Willie (Case History No. 28), a leading 
and successful bisnis-meri who had never been arrested herself. "What 
has it got to do with the police?" she declared angrily in Pidgin.
"It is something between a husband and wife." For the majority of 
bisnis-meris the arrival of the police simply resulted in a change of 
work location.
Gumini bisnis-meris who were arrested on the streets or on vacant 
land were charged as vagrants under the Papuan Vagrancy Ordinance. In 
most cases they pleaded guilty, believing they were being charged for 
being a prostitute, an occupation which was not illegal. As 
prostitutes they had adequate means of support and it would seem 
reasonable to say that they had employment. Consequently they were 
not vagrants, but a lack of understanding of the charges, the law and 
the system, by the women and their partners, and possibly also by the 
police and magistrates, resulted in convictions. No attempt was made 
to rehabilitate the women, either during or at the conclusion of their 
prison sentence, which was usually six weeks with hard labour. A 
number of women in the gaol, not all from Gumini, who had apparently 
been convicted as vagrants, complained of pack rape by police or 
prison warders, seemingly on the assumption that they were 
prostitutes. One Papuan woman had made an official complaint, but
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from enquiries made by the researcher it seemed unlikely that any 
action would be taken, even if enquiries were made following the 
complaint.
The court cases involving bisnis-meris which I observed each 
lasted approximately ten minutes. The woman accused was brought in by 
a policeman who stood before the magistrate. The police prosecutor 
then said to the woman in Pidgin, abruptly: "You got work? You got 
house? You got money?", to which the women almost invariably 
answered, "No," to each question.
The police prosecutor would then address the magistrate, still 
speaking in Pidgin. "This woman has no work, no house and no money. 
She is a vagrant," and the magistrate would convict her. One woman 
had been convicted of the same offence twice previously. She said she 
was single and lived with a relative in the town. The women were 
given the option of paying a fine or going to gaol. One woman who 
claimed to have $100 said she would pay the fine and the court did not 
enquire into the question as to how a vagrant came to have $100.
These cases indicated that, during the early 1970s, the Western
legal system as it operated amongst the Guminis in Port Moresby, had
very little impact upon the activities of the bisnis-meri. The
researcher was told that one Gumini woman who did not want to work as
a bisnis-meri had gone to the police for assistance. If this story
was correct, which seems unlikely given the Guminis1, and Papua New
Guineans' in general, understanding of the role of the police, it
would have been most unusual for Gumini women to look outside their
own group for assistance. No one was able to give me her name or take
me to her. In contrast, Dombia, who has demonstrated ability as an
innovator, told the researcher herself that when she had wanted a
divorce from Johannes, and wanted to give up working as a bisnis-meri,
she went to the welfare officer and told her that she wanted to finish
her marriage to Johannes because he made her work as a prostitute.
This is the only time I know of a Gumini woman going to a welfare 
34officer for assistance. There were a number of reasons for this.
(1) Dombia's personality and the fact that she was not afraid to do
something different (Case History No. 10).
During the early 1970s the name "welfare officers" was changed 
to "Community Development Officers" but their duties in Port Moresby 
remained the same as before, mainly case work.
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(2) The influence of Dombia's brother who had taken his sister and 
Johannes to the Sub-District Court just before I began my study 
of the bisnis-meris. He continued to try to persuade her to give 
up working as a bisnis-meri and offered her a home if she did. 
Moses was a practising member of the Seventh Day Adventist 
Church, which opposed prostitution and promiscuity. This Church 
takes the view that traditional values and practices must be 
discarded and be replaced by a more Western type of lifestyle, 
emphasising the nuclear family, modern hygienic practices and a 
dependence upon the Church and Western institutions in the 
community rather than on a network of kin ties. This would in 
part explain the unusual act of a brother taking his sister to 
court in the official government court.
(3) The problem which Dombia wanted solved was a modern, rather than 
a traditional, one. Prostitution and the bisnis-meri were modern 
developments occurring in the urban environment of Port Moresby.
A modern approach to obtain the objective Dombia wanted might 
have been the most appropriate means. A traditional court might 
take the view that as Dombia had had no children, her husband was 
justified in wanting her to work as a bisnis-meri in order to 
fulfil her obligations as a wife. There were no traditional 
court hearings held in Port Moresby.
Attitudes towards Prostitution among the Educated Elite
In the early 1970s, Community Development Officer trainees had
one year of academic training at the Administrative Staff College in
Port Moresby. About half way through this course the trainees were
35asked to write an essay on the subject of prostitution and what they 
and their people thought about it. The trainees were young men and 
women, the majority from Papua, who had had six years of Western type 
primary education and two to four years of secondary school education.
It was clear from these essays that the trainees made no clear 
distinction between promiscuity and prostitution in Western terms, a 
matter I discuss with respect to extramarital or non-marital sexual 
relationships in Port Moresby in Chapter 7. An example of this lack
The trainees were told that they need not put their names on 
the essays, although most did, and that the essays would not be seen 
by College staff. There was a total of 28 essays, 22 being from 
women.
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of distinction would be in the opening sentence taken from one of 
these essays: "A prostitute is a woman who uses her precious body for 
money or pleasure." This contrasts with the Western view of 
prostitution.
Another example comes from an essay which began by stating that 
the writer was strongly convinced that prostitution was introduced to 
Papua New Guinea by the Europeans because her grandfather never talked 
about it and in her grandfather's time a woman or young girl was not 
allowed to have pleasure with any man. If a father or husband heard 
any rumour about his daughter or wife in this regard he was entitled 
to beat her, even to murder her.
The most common theme in these essays was that the writer did not
like the practice of prostitution (including promiscuity under this
heading in 50 per cent of cases) because it spread diseases. The only
other themes occurring in more than 25 per cent of the essays were:
(a) that women became prostitutes because of poverty; (b) that there
was no prostitution until the Europeans came (this was not related by
the writers to the introduction of money); (c) that the government
must do something about it. A few trainees mentioned some advantages
of prostitution, but mostly they wrote about problems associated with
36the activity. Three said they hated prostitutes, a comment which 
was in line with comments made by high school students on a 
questionnaire I administered as part of a study into attitudes to 
family life of Grades III and IV students at high schools in the 
Port Moresby area, and in vocational schools in Port Moresby.
Highly emotional comments about prostitution were made by many of 
the school children, the majority of whom came from the local 
indigenous groups, the Motu, the Koitabe and the Hula, but there were 
considerable numbers of children from other parts of Papua New Guinea. 
A few examples will suffice to demonstrate the latent antagonism which 
existed in these children to women who worked as prostitutes. Girls' 
responses tended to be more cautious than those of the boys:
"Rubbish girls. I hate to see them, because they take
sickness around the town spreading it everywhere."
"She is mad, and she's spreading disease."
"I think they are just like dogs."
One female trainee stated that if a prostitute came to see her 
for advice she would not see her.
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Highway Meri
Highway meri yu save moa long raun,
Highway meri yu save moa long raun,
Yu ting yu moa yet,
Yu highway meri tasol,
Yu ting yu moa yet,
Yu highway meri tasol.
Yu putim sotpela skirt,
Yu paintim lips belong yu igo ret moa yet,
Yu ting yu moa yet,
Yu highway meri tasol.
Yu sanap long rod,
Stopim ol cae igo kam long highway,
Yu ting yu moa yet,
Yu highway meri tasol.
Yu go long Lae City and Goroka,
Yu go long Mount Hagen town,
Yu ting yu moa yet,
Yu highway meri tasol,
Yu highway meri tasol.
Translation from Pidgin
Highway Woman you are always going around,
Highway Woman you are always going around,
You think you are very important,
You're a Highway Woman, that's all,
You think you are so important,
You're a Highway Woman, that's all.
You wear a short skirt,
You paint your lips, redder and redder,
You think you are so important,
You're a Highway Woman, that's all.
You stand up at the side of the road,
You stop cars coming along the Highway,
You think you are so important,
You're a Highway Woman, that's all.
You go to Lae City and Goroka,
You go to Mount Hagen town,
You think you are so important,
You're a Highway Woman, that's all,
You're a Highway Woman, that's all.
Note: This, I was told, was a Tolai song. Tolais come from East New
Britain, where the Pidgin is a little different to that of the 
Highlands of New Giuinea, where the term pasindia-meri is used 
rather than highway-meri.
It should be noted that the song makes no reference to the 
nature of the highway woman's sexual activities, which is a 
very sensitive topic. But it expresses the attitude of an 
important section of the indigenous community, including the 
indigenous community in Port Moresby. Tolai migrants were 
among the most sophisticated of the city's migrant population. 
In contrast to the bisnis-meris, whose activities and 
organisation tend to be discreet and known to few, the 
pasindia-meris' modus operandi is open and well known to a 
majority of the population, as this song illustrates.
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"Useless. No boy will marry her because she has disobeyed her 
parents."
"Prostitution should be wiped out because it distracts men from 
work."
An example of a response that saw value in prostitution:
"The man might get pleasure and the women get money to feed 
their family and themselves."
"It is good because the man can leave her if she gets 
pregnant."
But contrast with:
"It's bad for the man - he might have to marry an ugly 
girl."
These responses reflect the attitudes of young urban elite 
high school students who have received a formal Western type of 
education and a varying degree of teaching of traditional customs and 
Christian values. Many live in a world very different from that of 
the Gumini bisnis-meri, even though they live in the same city. It is 
unlikely that they had any knowledge of the type of prostitution that 
was practised by the Goaribaris and some Goilalas and Guminis.
Such attitudes were not entirely without effect upon the Gumini 
community. I have stated that some members of the Gumini community 
were concerned because of the bad name that they believed was being 
given to Guminis as a consequence of Gumini involvement in sexual 
entrepreneurship.
CONCLUSION
In this chapter I have looked at some of the influences that came 
into contact with Gumini society and individuals during the 1960s, and 
which resulted in the development of the Gumini bisnis-meri. These 
influences interacted with a Gumini value system and led to behaviour 
by some Guminis in the urban environment that was not acceptable in 
Gumini itself, and which was condemned by the majority of residents in 
Port Moresby during the late 1960s and early 1970s. These influences 
took various forms, from observation to social interaction, and 
imposed laws. The influences were exerted in a situation of economic 
need and feelings of deprivation in Guminis, both in the Gumini 
homeland and in Port Moresby; they took advantage of the strong 
entrepreneurial inheritance that is characteristic of the Highlanders 
of Papua New Guinea.
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Some of the changes discussed in this section were minor 
adaptations. Others involved considerable changes in behaviour, but 
relatively little, if any, changes in values. The following is a 
summary of changes which related to sexual entrepreneurship amongst 
the Goaribaris, Goilalas and Guminis.
Goaribaris
(1) Made a transition from the earning of shell armbands in return 
for sexual relationships to earning food and betel nuts in the 
Eastern Delta and Orokolo area to earning money in Port Moresby.
(2) Only married women were involved, and relationships continued to 
be sanctioned and initiated by husbands. However, whereas in 
the Delta partners had been pre-arranged and known to the couple, 
in Port Moresby, clients were indiscriminate and determined only 
by their ability to pay.
(3) Traditionally a wife's non-marital sexual relationships were for 
the purpose of bringing prestige to her husband. In Port 
Moresby, the purpose was for money for subsistence.
(A) Involvement in sexual entrepreneurship in Port Moresby did not 
cause a loss of reputation because Goaribaris already had a bad 
reputation among the Papuan community due to (i) their killing of 
Chalmers and his Kiwai assistants; (ii) their traditional sexual 
practices; and (iii) their reputation for being warfaring 
headhunters.
Goilalas
Insufficient evidence to draw any conclusions, but:
(1) It seems that promiscuity was a feature of the singsings that 
were so important, both traditionally and today among Goilalas in 
Port Moresby and in their homeland.
(2) There would be little loss of reputation due to involvement in 
sexual entrepreneurship because they already had a bad reputation 
as trouble-makers and the fact that, due to a lack of education, 
they could do only the least desirable labouring jobs in Port 
Moresby and in their homeland.
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Guminis
Those involved in sexual entrepreneurship as bisnis-meris:
(1) Made a change from the ideology of using sex for procreation to 
using it for money to buy food and, by Gumini standards, 
luxuries.
(2) Some men in Port Moresby changed their view about close contact 
with women being harmful to men, but not their view that women 
were under an obligation to fulfil the wishes of men that were 
justified by traditional custom or values.
(3) It was Gumini women in Port Moresby, whether bisnis-meris or 
housewives, who changed their behaviour, while continuing to 
conform to the traditional value that women, who were dependent 
upon men physically and psychologically in their homeland and in 
Port Moresby, must obey those men who had rights in them, 
including rights in their sexuality. The adjustment of the 
benefits of these rights was affected by the woman's feelings of 
security or insecurity.
(A) Sexual relationships on a commercial basis provided a means of
payment of compensation for those Gumini who were deemed to have 
been deficient in carrying out their duties to specific kinsmen. 
They were also means for women who wished it to be compensated by 
earning money which their husbands failed to provide.
(5) The bisnis-meri provided a means of satisfying Guminis' strong 
entrepreneurial instincts and desires.
(6) The social context of the innovative behaviour is adjusted by 
means of the traditional system of the payment of compensation or 
giving of gifts to effect reciprocity. Thus there are both 
social and individual adjustments.
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CHAPTER 7
THE CLIENTS: NON-MARITAL SEXUAL RELATIONSHIPS OF MALE PATIENTS 
OF VENEREAL DISEASE CLINICS IN PORT MORESBY
INTRODUCTION
There would be no prostitution without prostitutes but, equally 
true, there would be no prostitution without clients. In many 
situations the presence or arrival of a prostitute turns a potential 
market for sexual services into an active market for such services.
In the case of the Gumini bisnis-meri, the observed existence of a 
strong demand for non-marital sexual services that men were willing to 
pay for, was an important incentive for the involvement of Guminis in 
sexual entrepreneurship in Port Moresby. Some studies of sexual 
entrepreneurship and prostitution do not include a study of the 
market. I found that, in order to understand the development of the 
bisnis-meri as a social phenomenon, it was necessary to understand its 
full social context in Port Moresby. The market for sexual services 
was an important part of this context. For every prostitute there may 
be a hundred or more male clients.
Over the past 100 years, Port Moresby had developed from being a 
small administrative centre and port for the British territory of 
Papua to becoming the capital city for the state of Papua New Guinea. 
During this time the number of indigenous men coming to live and work 
in Port Moresby increased at a greater rate than did the number of 
women (Oram, 1976; PNG Census, 1971). The level of wages paid, the 
type of accommodation provided or available, the high cost of 
airfares, and the non-availability of land for migrants other than 
those with traditional ties with the Motu and Koita people, meant that 
most migrant women would be an economic liability rather than an 
economic asset in the city.
The strong economic content of the traditional conjugal 
relationship in Papua New Guinea combined with a weak affectional 
content in such relationships, and a sharp division of labour between 
men and women, facilitated a prolonged separation of husband and wife 
in a situation where a husband's kinsmen could take on his role in the 
rural environment. Women in the rural areas could fulfil their 
economic and child caring roles without the continued assistance of a 
husband, and the cultivation of their husband's land ensured his
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continuing rights to the land. Land that was not cultivated reverts 
to the lineage or clan for redistribution in most Papua New Guinea 
tribal societies, including the Guminis.
In 1972 the Gumini bisnis-meris told me that there was no 
shortage of clients for their services. As they walked along the 
streets of Port Moresby men came from all directions seeking their 
services, they claimed. Who were these men? The women claimed they 
did not know. The men simply selected a woman, paid a fee, were 
provided with a service, and walked away. Some were Gumini men; most 
were not. During the research period, two bisnis-meris had clients 
who were Asian seamen, but for the majority of women their clientele 
comprised indigenous men.
Clients of prostitutes have only a transient identity in that 
most step out of their accepted social role only momentarily, slipping 
back into it without their departure being noticed. In this way they 
avoid any of the stigma or social disapproval which individuals and 
their social system bestow on such clients. Anonymity is an important 
consideration for such clients, a consequence of social attitudes.
The objectives of the study of the clients of sexual 
entrepreneurs in Port Moresby were (i) to determine the social 
characteristics of the market for sexual services of the kind provided 
by the bisnis-meri and (ii) to obtain information on the attitudes of 
these clients to commercialised and non-marital sexual intercourse.
As a consequence of indigenous people having different concepts and 
attitudes towards sexual relationships, friendship, and purchasing, 
from those of Western people, I found that I had data on non-marital 
sexual relationships which the clients did not consider to be 
prostitutional in nature although, by Western criteria, these 
relationships would have been considered as such, and also on sexual 
relationships which might not have been considered to be 
prostitutional in Western terms.
It was difficult to find a suitable method for collecting data of 
a social nature from the specific clients of the Gumini bisnis-meris. 
The bisnis-meris and their partners were not themselves equipped to 
collect data of this kind. The women were willing for me to be in 
attendance at their workplaces, but there could be no doubt that many, 
if not all, of the clients would not accept an expatriate presence, 
and would walk away or be deterred from coming for the service.
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I employed a different, broad-based approach for the gathering of 
data on clients: one that looked at the market for inexpensive, 
non-marital sexual relationships in general, and was not limited to 
those specifically involving Gumini bisnis-meris. Consequently, the 
data presented in this chapter do not dovetail exactly with the data 
that have been presented in Chapter A, but nevertheless they do 
provide insights into the social and sexual context within which the 
bisnis-meris operated.
METHODOLOGY
Samples
Data were collected from various venereal disease clinics in 
Port Moresby on patients who had had sexual contacts with prostitutes. 
Few of these clients would know whether or not their sexual partner(s) 
were Gumini bisnis-meris or not, and for the purpose of this study, I 
made no attempt to differentiate my data on clients on this basis. 
Similar data were collected from male patients attending the clinics 
who had had non-prostitutional, non-marital sexual relationships and 
those who had been to prostitutes. From these data I intended to 
determine whether there were any particular urban groups or categories 
of men who patronised prostitutes in Port Moresby, and how they had 
made contact with prostitutes. I also looked at the social nature of 
the relationship between sexual partners from both the clients' 
perspective and from a social perspective.
The data included information on the social mor^s of the clients' 
ethnic group insofar as they might affect attitudes and behaviour with 
respect to prostitution, and whether these mores had any effect upon 
the client's sexual behaviour in Port Moresby. The data were 
collected by clinic staff, and an interview guide (Appendix III) 
prepared for use in three of the five clinics providing data.'*'
Venereal disease patients who went to private doctors or to the 
University Medical Centre for treatment were not interviewed. I 
considered it unlikely that these men would be in the market for the 
type of sexual service provided by the bisnis-meris.
In the Donavanosis Clinic and the Army Medical Centre the data 
were not collected specifically for this study but came from patients' 
records already held in the clinics.
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The final sample consisted of responses from 196 venereal disease
patients in Port Moresby attending clinics during 1971/1973. All
these patients claimed to have had non-marital sexual intercourse with
women in Port Moresby. The data from 68 patients attending the
Donavanosis Clinic were collected over a twelve-month period covering
2the whole of 1971. Data from 15 venereal disease patients of the
Army Medical Clinic were collected over a twelve-month period during 
31973-1974. Data from 102 patients attending the VD Clinic at
Port Moresby General Hospital were collected during 1973 and 1974, and
from 11 patients attending general clinics during 1974.
Equivalent data on all matters were not provided by each of the
4samples. Data from the Army Clinic and Donavanosis Clinic were not 
collected specifically for the study of Gumini bisnis-meris. The 
interviewers at the General Hospital VD Clinic were instructed to 
bring the interview to an end if the patient demonstrated any signs of 
lack of interest or impatience with the questioning. For the purpose 
of this research, no response was preferable to an inaccurate 
response.
In a sample of 196 VD patients, 16 respondents gave the Central 
District as their place of birth. No more detail relating to place of 
birth was given for four of these 16 men, but eight of the remaining 
twelve were born in the Goilala Sub-District. It is noteworthy that 
the Goilala Sub-District is one of the three areas supplying large 
numbers of women for prostitution in Port Moresby (see Chapter 6). 
There had also been an outbreak of Donavanosis in the Sub-District 
some years earlier (see Chapter 6).
The very large proportion of men from the Highlands in the 
research sample indicated that a considerable number of Highlands men 
were indulging in non-marital sexual relationships whereby they had 
been infected with one of the venereal diseases. The 1971 Census 
showed that men from the four Highlands Districts living in
I am grateful to Dr Ian Maddocks and his co-workers in the 
Public Health Department for permission to use their work for the 
purposes of research.
3I am grateful to Dr Gerber for allowing me to use data on his 
case histories of venereal disease patients attending the Army Medical 
Clinic at Murray Barracks.
4Patients of the Donavanosis Clinic were almost exclusively 
Papuan coastal people.
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Port Moresby outnumbered women coming from these four Districts by 
5.8:1.0. For the city as a whole, indigenous men outnumbered women by 
1.6:1.0. There were more men than women living in Port Moresby from 
each of the Highlands Districts (1971 Census) (see Table 7.2). Hart 
(1974) gives similar figures.
The Interviews
Interviews were conducted in English, Police Motu or Pidgin or, 
most frequently, in a mixture of two of these languages. Expatriate 
staff conducted the interviews at the Donavanosis and Army Clinics, 
with or without an interpreter, using their own questionnaire forms.
At the VD Clinic and general clinics there was no expatriate 
involvement in the interviews.
Several trial interviews were held using proformas of the 
questionnaire before the version given in Appendix I was designed and 
found to be satisfactory for the purposes of this research. The 
discussions and problems which arose during the preparation of this 
questionnaire with the staff of the VD clinic were most informative. 
The most significant problem was the differing concept of 
prostitution, and use of terms to designate various types of sexual 
and other relationships occurring between Papua New Guineans of 
different sexes. The Papuan officer in charge of the VD Clinic had 
had many years' experience working with venereal disease patients and 
tracing their sexual relationships for the purpose of disease control. 
His assistance, which was generously given, was essential for the 
successful collection of data from the VD clinic. Within a week of 
the data being collected the researcher would go through the completed 
or partially completed questionnaires with clinic staff in order to 
check on the interpretation of terms and any other possible 
misunderstandings which might arise in respect to the data collected.
The Data
The data collected at the interviews described in the previous 
section covered two main areas. Firstly, there were data relating to 
the men who made up the sample: their social characteristics 
(district of birth, age, marital status, education, employment status, 
church affiliation) and their attitudes towards prostitution and 
promiscuity. Secondly, there was social information about the 
non-marital sexual relationships of these men: how and where contact
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was made with their sexual partner, what they knew about the woman 
involved, and whether goods, money or services in any form were given 
to these women, and on what basis it was given. Data were not 
collected on the physical, emotional, or sexual nature of the sexual 
act involved in these relationships; nor was information gathered on 
the psychological characteristics of the patients.
THE SOCIAL CHARACTERISTICS OF THE RESPONDENTS5 
1. District of Birth
A man's place of birth was a useful way of indicating his 
cultural identity and for indicating how far away he was from his home 
village. Most indigenous men living in Port Moresby identified 
themselves with their home village rather than with the city of Port 
Moresby regardless of how long they have lived in the city. Factors 
such as the cost of transport to and from their home province may 
affect the frequency of visits home, or the number of women from the 
province living in Port Moresby, both factors which might have some 
effect upon a man's sexual behaviour. Cultural practices and 
attitudes in relation to sexuality were another possible source of 
influence affecting sexual behaviour in the urban as well as the rural 
environment. Christian missionary activities and opportunities for 
education had varied from district to district, as well as between 
different areas within a district.
Factors such as the distance of a man's home village from Port 
Moresby and the availability of inexpensive transport between his home 
area and the city will affect the frequency of his visits home, where 
he may have a wife, or of his wife's visits to the city. Other 
factors related to a man's place of birth which might have some 
bearing on his sexual behaviour are traditional customs, the local 
Christian mission activities and teachings, and the education 
available in the home area.
Table 7.1 demonstrates very clearly the under-representation of 
men from the then Central Province. The table also shows that, in 
relation to their numbers in Port Moresby, a high number of men from 
the Southern Highlands, Eastern Highlands, Chimbu and Western
5The term "respondent" rather than "patient" is used as the data 
presented were to be analysed in social, rather than medical, terms.
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TABLE 7.1
DISTRICT (PROVINCE) OF BIRTH OF (I) A SAMPLE OF 185 VENEREAL DISEASE 
MALE PATIENTS AND (II) THE INDIGENOUS MALE POPULATION 
OF PORT MORESBY IN 1971*
Province
Sample Census*
Number % Number %
Western 7 3.8 1,167 3.2
Gulf 17 9.2 4,928 13.5
Central 16 8.6 18,553 50.9
Milne Bay 2 1.1 1,475 4.0
Northern 5 2.7 1,023 2.8
Southern Highlands 14 7.6 496 1.4
Western Highlands 10 5.4 568 1.6
Chimbu 36 19.5 1,335 3.7
Eastern Highlands 46 24.9 2,027 5.6
Morobe 6 3.2 2,475 6.8
Madang 5 2.9 464 1.3
East Sepik 3 1.2 431 1.2
West Sepik 3 1.2 155 0.4
Manus 2 1.1 221 0.6
New Ireland 0 0. 0 228 0.6
West New Britain 2 1.1 153 0.4
East New Britain 3 1.6 477 1.3
Bougainville 1 0.5 260 0.7
Not known 7 3.8 0 0. 0
Total 185 99.4 36,436 100.0
*Source: Taken from Population Census, Bulletin No. 20 - Port 
Moresby. Indigenous male population of any age.
Highlands had sought treatment for venereal disease contracted as a 
result of non-marital sexual relationships, whereas the number of men 
from the Morobe and Western Districts in the sample was low in 
relation to their numbers in the city in 1971 (1971 Census).
Males and females in the 1971 Census figures included children as 
well as adults, in comparison with the male patients in the sample,
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these being adults only. Table 7.2 compares the number of males and 
females of all ages, in Port Moresby, by District of origin. In all 
cases there were more males than females, but the proportions of males 
to females varied very considerably between people living in Port 
Moresby but coming from different districts. The ratio of men to 
women is lowest for the Central and Gulf Districts, and highest for 
the Western Highlands, Chimbu and Eastern Highlands. If sex ratios 
are taken as a dependent variable in the incidence of VD, one would 
expect to find men from districts with large numbers of men and with 
relatively few women would have been well represented in the samples 
from the venereal disease clinics. These would be the Eastern 
Highlands and Chimbu Districts, and men from these two provinces were 
present in largest numbers in the sample. The Morobe Province is of 
interest in that, although in 1971 there were slightly more males from 
this district than there were from either the Eastern Highlands or 
Chimbu Provinces living in Port Moresby, the number of men in the 
sample was much less (see Table 7.1). A partial explanation of this 
fact may be that there were fewer men in relation to the number of 
women amongst Morobe District peoples living in Port Moresby than was 
the case with people from the Highlands (see Table 7.2).
Approximately 50 per cent of the indigenous males living in Port 
Moresby came from the Central District, but there was no breakdown in 
the Census figures as to the numbers of males and females coming from 
different parts of the Central District. Port Moresby is situated on 
the coast of the Central District at approximately the centre point of 
the coast line. Within the city boundaries were situated a number of 
urban villages belonging to Motu or Koita peoples, and others lying 
just outside the city boundaries. These villages had their origins in 
pre-colonial days and social organisation within them is still 
strongly traditionally based.
A medico-social research team had been working in one Motu 
village carrying out a longitudinal study for some years. Maddocks 
(1974) suggested that the reason so little venereal disease had been 
found in the village could be that sexual relationships were usually 
formed within the village community. While this may have been true of 
non-marital relationships, marriages frequently took place with people 
in other Motu villages, including one which in the past had a
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TABLE 7.2
MALE AND FEMALE
i
INDIGENOUS POPULATION OF 
TO DISTRICT (PROVINCE) OF
PORT MORESBY ACCORDING 
1 BIRTH
District Males Females M:F
Ratio(Province) of Birth Number % Number %
Western 1,167 3 752 3 1.6: l.,0
Gulf 4,928 14 3,526 3 1.4: l.,0
Central 18,953 51 14,934 65 1.3: l.,0
Milne Bay 1,475 4 741 3 2.0: l.,0
Northern 1,023 3 450 2 2.3: l.,0
Southern Highlands 496 1 99 0 5.0:: 1.,0
Western Highlands 568 2 87 0 6.5:: 1..0
Chimbu 1,335 4 226 1 5.9:: 1 . 0
Eastern Highlands 2,027 6 357 1 5.7:: 1.,0
Morobe 2,475 7 864 4 2.9:: 1 . 0
Madang 464 1 127 1 3.7:: 1 . 0
East Sepik 431 1 137 1 3.2!: 1..0
West Sepik 155 0 48 0 3.2:: 1,.0
Manus 221 1 99 0 2.2:: 1..0
New Ireland 228 1 106 1 2.2:: 1..0
West New Britain 153 0 28 0 5.5::1,.0
East New Britain 477 1 268 1 1.8:: 1.0
Bougainville 260 1 67 0 3.9:: 1.0
Total 36,836 101 22, 916 86
Note: Ratios and percentages 
Source: Taken from Population
calculated from figures in Table. 
Characteristics, Bulletin No. 20 y
Port Moresby, 1971 Census of Papua New Guinea, Table 6.
reputation for supplying prostitutes, largely for the expatriate 
community in Port Moresby. Whether these women ultimately married 
within the Motu community or ended up marrying expatriates or 
mixed-race people is not known, but the attitudes of Badihagwa High 
School students towards prostitution (see Chapter 6) is no doubt a 
reflection of community attitudes towards the activities of these 
local women, rather than the activities of prostitutes such as the 
Gumini bisnis-meris.
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Sixteen men in the sample of VD patients gave the Central 
Province as their Province of birth. Four of the responses from these 
16 men gave no further information in regard to their place of birth 
but, of the 12 responses that gave more specific information, 
eight stated that they came from the Goilala-Sub-District.
The proportion of males to females of people who were born in the 
Central Province and who were living in Port Moresby in 1971 was 
1.3:1.0. This no doubt contributed to the small number of Central 
District men in the sample, in addition to factors already mentioned, 
i.e. the low incidence of venereal disease in the urban villages, and 
a possible bias in the sample due to some VD clinics being omitted 
from the research.
Hart (1974) classified his sample of civilian VD patients in Port 
Moresby into four groups, according to place of birth: the Highlands, 
the Islands, the Central Province and other Coastal areas. The 
Central Province provided 6.5 per cent of his sample of 200 patients, 
compared with 8.6 per cent from the Central Province in the sample for 
this present research. In Hart's research, 63.5 per cent compared 
with 57.4 per cent in the current research, came from the 
four Highlands Provinces. Thus, in both samples, the bulk of the 
patients came from the Highlands, although they made up only 
13 per cent of the indigenous male population of Port Moresby. This 
13 per cent would be largely adults, whereas for the classification of 
total male population born in the Central District, a considerable 
number, possibly almost 50 per cent, would be children.
All the patients in Hart's sample were new patients coming to the 
VD clinic at the General Hospital, as were the majority of patients in 
the current research. This would tend to result in men from Papuan 
Coastal areas who might have been seeking treatment for venereal 
diseases for some years not being included in the samples. While 
these samples should not be used to conclude that men from Central 
District are not disposed to indulge in non-marital sexual 
relationships, they can be used to indicate that many men from the 
Highlands of New Guinea who were living in Port Moresby were indulging 
in such relationships during the early 1970s.
In Chapter 2 I discussed some of the aspects of traditional 
Highlands culture that discouraged contact between men and women, 
including sexual contact. Gumini men living in Port Moresby in the
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early 1970s acknowledged this fact, and respect was accorded to those 
men who followed the traditional code in their behaviour in 
Port Moresby. Most felt that it was a code that could be put to 
one side while they were in Port Moresby, possibly to be taken up in a 
modified form when they returned to Gumini. They observed the sexual 
conduct and relationships of people from many parts of Papua 
New Guinea. They saw the necessity for husbands to live in the same 
house as their wives, to provide protection for the wives, and 
followed the example of other people in the city. In the urban 
environment, those women who were there lived in closer proximity to 
men than was the case in village life (see Chapter 2).
A number of older Gumini men who had been in Port Moresby for 
five or more years referred to the fact that when they had first come 
to Port Moresby they had observed the sexual entrepreneurial 
activities of the Goaribaris but had been afraid to become involved in 
sexual relationships on land which was strangers' land and therefore 
hostile. No one gave this as a reason for abstaining from sexual 
relationships in the 1970s. While some young, single men claimed, on 
Christian grounds, to hate prostitutes, the only reason given, and 
given without any real conviction, for abstaining from non-marital 
sexual relationships in Port Moresby, was fear of contracting VD.
2. Marital Status
Five classifications of marital status were used for this study: 
namely, single, widowed or divorced, married with wife living 
elsewhere, married with wife living with him in Port Moresby, married, 
and not known to researcher whether wife was living with him or not. 
Information was not obtained whether, at the time of the study, the 
respondent had one or more wives.
In Table 7.3 the proportion of single, married, widowed or 
divorced men in the sample is compared with corresponding number or 
percentage of men in the 1971 Census of Port Moresby.
In Hart's sample, five patients (2.5 per cent) denied having had 
any sexual contact; seven of the married men who had their wives with 
them in Port Moresby claimed to have been infected by their wives, who 
were prostitutes. In the sample of 185 VD patients, only men who 
claimed to have been infected as a consequence of non-marital sexual 
relationships were included in the sample. No formal criteria for 
being married were used in this study. If a respondent claimed to be 
married he was classified as "married".
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TABLE 7.3
THE MARITAL STATUS OF 185 MALE VENEREAL DISEASE PATIENTS 
AND OF 200 VENEREAL DISEASE PATIENTS STUDIED BY HART6 COMPARED 
WITH THE MARITAL STATUS OF THE MALE INDIGENOUS POPULATION 
IN PORT MORESBY IN THE 1971 CENSUS
Port Moresby Sample Hart's
Marital Status 1971 Census VD Patients VD Patients
Number % Number % Number %
Single 14,471 56.3 116 62.7 158 79
Widowed/
Divorced 741 2.9 3 1.6 7 7*
Married 
s. wife ? ? 41 22.6 28 14
Married 
c. wife ? ? 7 3.8 14 7
Married 10,490 40.8 11 6.0
Not classified 7 3.8
Total 25,702 100.0 185 100.5 200 100
*Widowed and divorced patients would have been classified as being 
single (Hart, Personal Communication, 1971).
Table 7.3 indicates that a high proportion of single men was 
involved in non-marital sexual unions which resulted in venereal 
disease infection. Most of the married men infected similarly did not 
live with their wives at the time of infection. The figures for males 
given in the 1971 Census figures included all males over 12 years of 
age but most of the respondents in both VD samples would have been 
considerably older than 16 years.
3. Age
Many Papua New Guineans do not know their age or date of birth. 
During interviews some respondents made their own estimate of their 
age; other respondents left it to the interviewer to estimate their 
age. The instructions given to interviewers conducting the Census 
interviewers were that they should not estimate ages but it seems 
inevitable that they would have done so on occasion.
f l
Hart (1974). Hart was the Medical Officer at the VD Clinic at 
the Port Moresby General Hospital.
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Table 7.4 shows that the number of men under 20 years of age is 
considerably lower in the research sample than in Hart's sample or in 
the total male population in Port Moresby. The proportion of men in 
the 20-40 year old group was higher than that for the total male 
population. The youngest respondent in the research sample was aged 
16 years, the oldest 48 years of age.
In Hart's sample, 127 (63.5 per cent) of the patients were from 
the Highlands. The 1971 Census figures for Port Moresby showed that 
12.1 per cent of the male population (indigenous) were from the 
Highland Provinces of Papua New Guinea. Table 7.5 shows that, in the 
age groupings covering ages from 21 to 40 years, the percentage of 
Highlands men in the research sample was higher than the percentage of 
the city's male population on average for all age groups.
TABLE 7.4
AGES OF MALE VENEREAL DISEASE PATIENTS IN PORT MORESBY IN THE EARLY 
1970S COMPARED WITH AGE GROUPINGS OF TOTAL MALE POPULATION 
TAKEN FROM THE 1971 CENSUS
Age Group
1971 Census 185 VD Patients
Hart's^
Sample
Number % Number % Number %
15-19 years 3,253 22.1
Under 21 years 5,814 24.2 14 7.6 67 33.5
20-24 years 3,652 24.8
21-25 years 6,281 26.2 66 35.7 53 26.5
25-29 years 3,080 20.9
26-30 years 4,386 18.3 54 29.2 45 22.5
30-39 years 2,846 19.3 39 21.1
Over 30 years 1,911 13.0
Over 40 years 2,943 12.3 5 2.7 35 17.6
Age not given 0 7 3.8 0
The low proportion of cases in the under 20 group may be a
consequence of the apparent late age of sexual maturity which occurs
among New Guinea Highlands people. Malcolm (1969) found that the
average age for the onset of puberty among the Bundi, on the
Chimbu-Madang border, was 18.9 years for males . The average age for
^This was made up of 200 patients.
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TABLE 7.5
COMPARATIVE AGES OF HIGHLAND AND NON-HIGHLAND RESPONDENTS 
IN A SAMPLE OF 185 VENEREAL DISEASE PATIENTS
Age
Percentage 
of Total 
Sample
Percentage 
of Highlanders 
in Sample
Under 20 years 
Under 21 years 7.6
4.6
21-25 years 35.7 32.1
26-30 years 29.2 34.9
31-40 years 21.1 22.9
41 years and over 2.7 3.7
Age not known 3.8 1.8
the onset of the menarche in Bundi girls was 18.8 years. The 
researcher met a Gumini child who appeared to be three or four years 
old. In 1974 she had her first menstruation, at which time she 
appeared to be 12-15 years of age, but was in fact 17 years. Her 
13-year-old brother appeared to be about 10 years of age. Malcolm 
also reported that ageing came late, so that men in the 30-40 age 
group, and who would be unlikely to have any accurate knowledge as to 
their age, may have been 40 or more years old. Malcolm suggests that 
this late development in the people of Bundi was due to nutritional 
factors, a low protein diet in particular.
There are no reports of similar studies of late development among 
other people of Papua New Guinea. The nutrition of coastal people, 
with its high fish, shellfish and coconut content, would seem to make 
such late sexual development unlikely amongst these people, if a low 
level of protein in the diet is a factor leading to late development.
4. Religion
The Christian missions in Papua New Guinea strongly condemned 
prostitution and other forms of sexual promiscuity. Traditional 
religious beliefs made no provision for the forms of sexual 
entrepreneurship which were practised in Port Moresby in the 1970s. 
Attitudes to promiscuity varied from society to society, but for the 
most part were different from those found in Western societies of the 
twentieth century. At the root of this difference was the view taken
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in most traditional societies that women are a possession of men, men 
who may have the right to use of her sexual services either for 
themselves or for the benefit of others. This is not a view held by 
twentieth century Western societies. Today most men in Port Moresby 
would claim to be affiliated with one or other of the many Christian 
churches in Papua New Guinea, even if that affiliation was, for some, 
temporarily abandoned.
The 1971 Census did not collect information about the religious 
affiliation of the population, but it is generally estimated that some 
50 per cent of the population claims allegiance to the Roman Catholic 
Church. The United Church, which has a large congregation in 
Port Moresby, is made up from the Methodist, Kwato (Moral Rearmament) 
and Papua Ekalesia (London Missionary Society) Missions.
The degree of understanding of Church teachings varies 
considerably from one area to another and from one individual to 
another. For many people, the two most significant features of 
Christianity were that: (a) a Christian could have only one wife, and 
(b) that, for Christians, there would be another life after death.
Some were aware that the Missions taught that promiscuity and 
prostitution were wrong but chose either to ignore these teachings, or 
preferred to be guided in their sexual behaviour by traditional 
values.
Before being baptised a person had to attend Bible classes or 
some form of religious instruction. Thus it can be assumed for the 
purposes of this study that those men who had been baptised would have 
a greater understanding of the Mission's views on promiscuity than 
would those Mission adherents who had not been baptised. Only 
eight men in the sample who had been baptised, claimed to go to church 
regularly, and only eight of those who had not been baptised stated 
that they went to church regularly.
Table 7.6 shows that there were more Catholics than adherents of 
any other Mission represented, and they comprise 40 per cent of the 
sample. Of these, just over half had been baptised. If the estimate 
that the population of Papua New Guinea is 50 per cent Catholic, this 
percentage of Catholic respondents is lower than might have been 
expected. Lutherans would seem to be represented in
disproportionately high numbers. This might be explained by the fact 
that all Lutherans in Port Moresby would be migrants from New Guinea.
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Most of the Anglican men would have been Papuan migrants. Most would 
probably have been in Port Moresby for a longer time than migrants 
from New Guinea. They would be more likely to have their families 
with them.
TABLE 7.6
RELIGIOUS AFFILIATION OF A SUB-SAMPLE3 OF 82 RESPONDENTS ATTENDING 
THE TAURAMA HOSPITAL VENEREAL DISEASE CLINIC DURING 1971
Type of Affiliation
Mission
Given Up Allegiance D . . , Only Baptised Regular Church Goer
Roman Catholic 2 15 16 8
Lutheran 0 8 17 5
Anglican 0 1 2 1
United Church 0 1 4 1
Salvation Army 0 ic 0 0
Pentecostal 1 2 1 0
Seventh Day 
Adventist 0 2 6 0
Animist 0 3d NA NA
Note: There were no Baptists or Jehovah's Witnesses in the sample.
Information collected at the Donavanosis or Army Clinics did not 
provide data on religious affiliation of patients.
^Allegiance includes only those who claimed to belong to a mission but 
who had not been baptised.
cIn addition to the one man classified as being Salvation Army there 
was a respondent who claimed to be a Salvationist, but there was no 
information as to whether he was baptised or a regular attender at 
Salvation Army services.
dThe two men who claimed to have given up Catholicism maintained their 
pagan beliefs and could have been put in this category.
NA = Not applicable.
The Baptist Mission had only one church in Port Moresby and most 
of the congregation came from New Guinea. Some of the smaller 
Pentecostal missions which had no church in the city advised their 
adherents to attend the Baptist Church. In spite of the fact that 
most of the Church's large congregation were migrants, there were no 
respondents belonging to the Baptist Church in the sample.
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The Jehovah's Witnesses at the time of the study were to be found 
mainly among Papuan migrants in Port Moresby. They had a strong 
programme of family education, a fact which might contribute to their 
lack of representation in the sample. The Seventh Day Adventist 
church in Port Moresby had actively stressed the importance of its 
members living a Western type of family life, but this does not seem 
to have been the case in its rural mission stations.
It is not possible to draw any specific conclusions as to the 
relationship, if any, of religious affiliation and non-marital sexual 
relationships from a sample of only 82 men and in view of the fact 
that there is no information available as to the religious 
affiliations of the total indigenous population of Port Moresby at the 
time of the study.
5. Length of Residence in Port Moresby
Statistics from the 1971 Census provided information in regard to 
the length of residence in the city of the people of Port Moresby. 
Unfortunately these figures cannot meaningfully be compared with the 
data collected from respondents as part of this study because no 
distinction was made in the Census between adults and children. In 
the Census figures, children would make up a considerable proportion 
of the population that had lived in Port Moresby for less than 
16 years.
TABLE 7.7
LENGTH OF RESIDENCE IN PORT MORESBY OF 185 RESPONDENTS 
IN A SAMPLE OF VENEREAL DISEASE PATIENTS
Length of Residence Number of Respondents
Percentage 
of Sample
Under 3 months 11 6.0
3-6 months 11 6.0
7-11 months 3 1.6
Total less than 1 year 25 13.6
12-23 months 25 13.6
2-5 years 59 31.9
Over 5 years 34 18.4
Whole life 4 2.6
No information 38 20.5
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The number of respondents who had been in the city for less than 
a year was low compared with those who had been in the city for longer 
than a year. This might have been a consequence of a lack of 
infection or symptoms of infection, although in the 1970s, venereal 
diseases were spreading rapidly in the Highlands and other areas of 
Papua New Guinea with regular contact with the main urban centres. It 
might also have been due to ignorance as to either the nature of 
venereal disease or of the existence of the VD clinics, or a lack of 
desire to attend the clinics.
6. Education Levels
Table 7.8 shows that 40 per cent of the research sample and over 
50 per cent of Hart's sample had had no school education. The figures 
on education levels provided by the 1971 Census are not comparable 
with the figures from VD clinics because they include people of all
TABLE 7.8
SCHOOL AND TERTIARY LEVEL EDUCATION OF 185 VENEREAL DISEASE PATIENTS 
ATTENDING THE VENEREAL DISEASE CLINICS IN PORT MORESBY DURING 1970, 
1971 AND 1972 AND OF HART'S SAMPLE3 OF 200 RESPONDENTS
Level of 
Education
Sample of 
185 Patients Hart's Sample
Number % Number %
No formal education 78 42.2 102 51.0
Primary:
Standards 1-3 53 28.7 42 21.0
Standards 4-6 14 7.6 31 15.5
Secondary:
Forms I-II 12 6.5 ? ?
Forms III-IV 17 9.2 7 7
Forms V-VI 1 0.5 ? 7
Victorian Leaving
Certificate 1 0.5 ? 7
Tertiary level 1 0.5 7 7
No information 8 4.3 0 0.0
Number with education above
Standard 6 32 17.2 25 12.5
gHart (1974). Only one classification for post-primary school level 
achieved.
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ages, i.e. children. Table 7.8 shows that men of all educational 
levels were liable to indulge in non-marital sexual relationships and 
thereby contract venereal disease.
7. Income Levels
The income levels of the respondents of the research sample were 
based solely on the cash income indicated to the interviewer by the 
respondent. No attempt was made to allow for such factors as free or 
subsidised food or accommodation. Fortnightly incomes were classified 
into one of six income levels covering no income to $41 and over per 
fortnight. In Table 7.9, income levels are charted against 
educational levels and it is notable that, although there is an 
overall trend of rising income level with an increase in educational 
level, there were a number of cases of men with little or no 
education earning incomes at the higher levels. A few of the men 
without incomes had access to land where they or their wives would be 
growing vegetables for home consumption and also for sale.
TABLE 7.9
INCOME LEVELS AND SCHOOL EDUCATION LEVELS OF 185 VENEREAL DISEASE 
PATIENTS IN PORT MORESBY DURING 1970-1972
Fortnightly School Education Levels
Income in 
Dollars Nil 1-3 Years 4-5 Years FormsI-IV 7
None 3 4 0 0 1
$1-10 7 4 0 0 0
$11-20 24 25 1 0 2
$21-30 30 11 5 4 0
$31-40 7 5 2 7 1
$41 and over 2 3 2 20 2
Didn't know 4 1 2 1 2
No information 1 0 2 0 0
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Non-marital sexual relationships almost always involved the 
expenditure of money or the provision of presents. The majority of 
the respondents were in the income ranges of $11-30 per fortnight, and 
had had either no formal education, or from one to three years of 
school education. For men on such wages the standard charge of $2 for 
a single sexual service is a considerable outlay.
Hart (197A) gave no information about the incomes or occupations 
of the civilian sample. The men attending the Army Clinic were 
privates or non-commissioned officers. The 1971 Census of 
Port Moresby provides information about occupation but not income. 
Information about occupation was collected from the sub-sample of 
patients of the Donavanosis Clinic (see Table 7.10).
TABLE 7.10
INCOME LEVELS AND OCCUPATIONS OF "IXTY-EIGHT PATIENTS ATTENDING
THE PORT MORESBY DONAVANOSIS CLINIC DURING 1970-1971*
Fortnightly Income Level
Occupation
Nil $1-10 $11-15 $16-20 Over$20 ?
Unemployed 3 0 0 0 0 0
Villager 1 0 0 0 0 0
Labourer 0 6 16 11 3 3
Domestic 0 1 5 2 1 0
Cook 0 0 1 1 0 0
Driver 0 0 0 1 2 0
Sailor 0 0 0 0 1 0
Artisan 0 0 1 0 A 0
Clerk 0 0 0 1 1 0
Student 0 0 0 1 0 0
Nurse 0 0 0 1 0 0
No information 0 0 0 1 0 0
*Taken from data given to me by Maddocks (1971).
The occupations given in Table 7.10 are not comparable in some
respects with those given in the 1971 Census,. For instance, in the
Census, artisans’ assistants are classified as artisans, but are
253
classified as labourers in the analysis of occupations of Donavanosis 
patients in Port Moresby. The professional and administrative 
occupations are not well represented in the sample, but in the early 
1970s there were very few indigenous men in such occupations. In the 
1971 Census there were only 109 men in administrative and managerial 
occupations, and 52 men working in the professions. There were 
28 male nurses. The occupations of the patients in the Donavanosis 
clinic do not present any unexpected trends or prevalence related to 
any particular occupation. The majority of patients were labourers 
earning between $11 and $20 per fortnight.
8. Traditional Promiscuity and Prostitution in the Respondents'
Tribal Groups
Investigations into the attitudes of VD patients to promiscuity 
and prostitution were made only at the Port Moresby Hospital VD 
clinic. The questions came at the end of the questionnaire and were 
omitted if the respondent appeared to be tiring of the interview. Of 
the 89 respondents who answered one or both of the questions about 
traditional promiscuity and prostitution, 32 (36.0 per cent) stated 
that neither promiscuity nor prostitution was a traditional custom. 
Four (4.5 per cent) said that both were traditional customs. A total 
of six men (6.7 per cent of those answering the question) stated that 
promiscuity was a traditional custom, while 43 men (48.3 per cent) 
said that it was not. Four men (4.5 per cent) said that they did not 
know whether it was a traditional custom or not.
With regard to prostitution, eight men (10.0 per cent) said that 
the practice of prostitution was an aspect of their tribal tradition, 
37 men (41.5 per cent) said that it was not, and nine men 
(10.0 per cent) said they did not know. Thirty-five men gave no 
response to this question. More men considered prostitution to be a 
traditional custom than thought promiscuity was a traditional custom, 
indicating that, for some men and possibly for all men, prostitution 
was not considered an aspect of promiscuity. Such a point of view 
would be consistent with the fact that, in most tribal societies in 
which prostitution was practised, it was institutionalised and 
legitimate, whereas promiscuity was likely to be illegitimate and 
condemned, albeit widely practised in some societies.
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The views expressed were not necessarily uniform cultural norms 
in that two men from the same tribe might have differing views on the 
matter. This might be due to differences in knowledge of tribal 
practices, or to differences in their concepts of prostitution and 
promiscuity, or because the two men came from different sections of a 
tribe, with consequent differences in some of their codes of behaviour 
and value systems. As will be seen in the section on the nature of 
non-marital sexual relationships, the criteria for defining 
prostitution and promiscuity by Papua New Guinea men are not usually 
the same as those used in Western industrialised societies. With the 
limited resources available, and opposition to my research coming from 
some officers in the Department of Health it was not possible to go 
into this subject in more detail.
9. Attitudes towards Modern Urban Prostitution
Sixty-eight of the sub-sample of 92 patients attending the 
Port Moresby Hospital VD clinic responded to the question asking them 
whether they considered prostitution to be a good thing, a useful 
thing or a bad thing. The questions put were open-ended rather than 
closed because, at the time the interview guide was prepared, it was 
not known what type of responses would result. In the responses 
listed in Table 7.11 the terms "good" and "bad" were interpreted in a 
pragmatic sense rather than as moral issues.
The most frequent response was that prostitution was bad because 
it spread disease from women to men. The manner in which this point 
was made was a subtle expression of men's latent antagonism to women 
which is prevalent in many Papua New Guinean societies (Read, 1952; 
Langness, 1964; Meggitt, 1964; Godelier, 1986). No one mentioned 
traditional or Christian values in relation to the question as to 
whether prostitution was good or bad, although all the men involved 
claimed allegiance to one of the Christian missions. While it is 
possible that such values were a factor in some of the respondents 
simply stating that prostitution was bad, this is a matter of 
conjecture only. In view of the pragmatic nature of the more explicit 
responses, such an interpretation would be unlikely and inconsistent 
with findings about the nature of the sexual relationship which were 
revealed at the interviews with 185 patients attending VD clinics in 
Port Moresby.
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TABLE 7.11
ATTITUDES TOWARDS PROSTITUTION OF SIXTY-EIGHT VENEREAL DISEASE 
PATIENTS IN PORT MORESBY IN 1972
Responses Number %
A. Affirmative
1 . It is good 0 0 . 0
2. It is good for pleasure 1 1.5
3. It is good for single men 2 2.9
A . It is good and useful A 5.9
5. It is useful 1 1.5
B. Ambivalent
6. It is good, useful and bad 8 11.9
7. It is good and bad A 5.9
8. It is good but bad for 
disease 2 2.9
9 . It is useful and bad A 5.9
1 0 . Not good, not bad, not 
useful 1 1.5
C. Negative
1 1 . It is bad 16 23.5
1 2 . It is bad for disease 19 27.9
13. It is bad because it 
wastes money 1 1.5
1 A . It is bad - it wastes 
money and may bring 
disease A 5.9
15. It is bad because it 
brings shame and 
disease 1 1.5
THE SOCIAL NATURE OF THE NON-MARITAL SEXUAL RELATIONSHIPS 
1. Introduction
For the purpose of this research, the sample of male clients of 
sexual entrepreneurs was not taken from men who were specifically the 
clients of Gumini bisnis-meris. Some of them were; some were not. 
Methodologically there were conflicting views and values relating to 
sexual behaviour between the cultural perspective of the men 
themselves, and the prevailing Western society perspective of such
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behaviour. The question was how to determine which men in the samples 
taken from venereal disease clinics were clients in sexual 
entrepreneurship and which were involved in non-marital sexual 
relationships of a different social nature. The distinction is 
sometimes blurred in Western values - social condemnation of call 
girls tends to be less than that for street girls particularly in the 
up-market end of the business. Among the men in the research sample, 
who were in the process of adjusting to a new and different social and 
sexual environment, the distinction was of minimal significance, 
particularly where their own personal sexual involvement was 
concerned.
Questions asked of respondents related to payment in return for a 
sexual relationship, regularity, the period during which the 
relationship had been maintained, and the respondent's view as to the 
social nature of the relationship and his female partner. In the 
absence of any clearly designed distinction between non-marital sexual 
relationships that were entrepreneurial in nature and those that were 
not, all 185 sampled were considered to have simply engaged in 
non-marital sexual relationships. These relationships were considered 
to be prostitutional in nature by the Papua New Guinean interviewers.
Friends, prostitutes and sisters
The interviews in the VD clinics were conducted in English,
Pidgin or Police Motu, but the questionnaire forms were in English 
(see Appendix III). The section referring to "friend" was put in at 
the suggestion of the clinic staff assisting the researcher. It was 
apparent that the terms "prostitute" and "friend" were not being used 
by the interviewers according to the meanings in the Oxford English 
Dictionary. It was only with time, with continual involvement, going 
over the questionnaires alone and with clinic staff, that the 
researcher developed the necessary insights to understand what these 
terms meant to the respondents. Hart (1974) also mentions this 
problem but it was not as significant in his work as it was in this 
study because of its focus on the bisnis-meri.
The words "friend" and "prostitute" as used by the Papua 
New Guineans with whom this research was dealing are difficult to 
define in terms of Western concepts, and their meanings for Papuan New 
Guineans are difficult to substantiate. Over a long period of time 
during 1970-1972 the researcher developed an understanding through 
contact with people involved in relationships involving "friendship"
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and sexual entrepreneurship. The research was not carried out on a 
conventional participant-observation basis, but the overall effect 
was, at least in some of its results, the same as that of 
participant-observation methods. The researcher might not have got 
to know the individuals involved but, over time, I came to understand 
the concepts and relationships which were the focus of the study - the 
concepts which I used to interpret the words "friend" or "prostitute".
Papua New Guineans classify people of their own sex and those of 
the opposite sex into one of two categories: those who are relatives, 
biological or fictive, and those who, for want of a better English
gword, can be called "strangers". People behave very differently with 
relatives from the way they do with strangers. With strangers of the 
opposite sex, the crucial difference in most tribal societies is that 
marriage and sexual relationships are permitted or desired, whereas 
with relatives of the other sex, marriage and sexual intercourse may 
be prohibited with some or all, the restrictions varying in detail and 
tending to be different in matrilineal societies from those in 
patrilineal societies. In Gumini society, until the introduction of 
sexual entrepreneurship, the only type of relationship a man had with 
a woman who was a stranger was that of what today is termed 
"friendship". The quality of such relationships is very different 
from that implied in the term "friendship" in Western societies today. 
It is in essence a biological relationship with little or no overt 
emotional, intellectual, spiritual, social or other overtones. It is 
very little different from that of a prostitutional sexual 
relationship, but without the economic overtones. It is this lack of 
a direct economic basis that is probably the most important 
characteristic of this type of sexual relationship and, although the 
research indicates that men sometimes did give money or goods to their 
female friends, it was given not as a purchase price but as a gift in 
line with traditional concepts of exchange and reciprocity in 
relationships.^
In many societies it is the clan that marks the limit of people 
regarded as relatives, people from outside the clan are strangers. 
These observations are based on the works of Brown (1962, 1973) and 
Brown and Buchbinder (1976), and from my own experiences and 
observations among people of the Sepik, Chimbu, Gulf, Central and 
Milne Bay Provinces.
This discussion considers the topic from the male rather than the 
female perspective.
9
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In many Highlands societies of Papua New Guinea, sexual 
intercourse within marriage was for the purpose of procreation; less 
importantly, for sexual satisfaction (Nilles, 1973). There was little 
emotional or spiritual involvement between couples. Love, in marriage 
or outside of it, was not a factor in the ideology of Papua New 
Guinean traditional societies.^ A Papuan friend who was brought up 
on a mission station, and lived according to Christian rather than 
traditional ethics and behaviour, married a Papuan she met at college, 
a man from another part of Papua. When she went with her husband to 
his village she became concerned about her husband when he was away on 
a fishing trip. She was told by the villagers, in very strong terms, 
that she should not be thinking about, and be missing, her husband. 
This, she was told, was not their custom. She must not show her 
feelings for her husband.^
Among married women there is not the degree of sexual jealousy 
that is common amongst women, and men, in Western societies. If it 
were, few polygynous marriages would be successful. What is more 
likely to invoke jealousy in a married woman is if her husband is seen 
to be giving a disproportionate amount of goods and presents to 
another woman. In Gumini, young, unmarried women may become jealous 
if their premarital sexual partner takes a second lover; action would 
be taken, not against the man, but against the other woman. Houses 
were sometimes burnt down as a consequence.
The reasons for condemning prostitution in Papua New Guinean 
societies are not the same as those found in Western societies, 
particularly from the male point of view. It was not the economic 
content of such sexual relationships that offended, or the fact that 
such relationships were not sanctioned by love, that was found 
offensive provided the earnings went to those with rights in the 
woman's sexuality. It was the fact that the woman, the prostitute, 
was having sexual relationships with so many men in a short space of 
time that was felt to be repulsive. It was this to which men in
This is not to suggest that it did not occur, simply that it is 
not acknowledged in ideology.
^This contrasts with the expression of emotion between parents 
and children, and siblings, which can be publicly displayed.
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particular objected. Papua New Guinean women may also condemn 
prostitutes for this reason but, as in Western societies, there is 
also a strong element of "holier than thou" and "sour grapes" feelings 
in their condemnation of women who are often considerably financially 
better off than are their peers. If the prostitute, or her clients, 
are to be classed as deviant in Papua New Guinean society, the basis 
for this classification must take into consideration Papua New Guinean 
societal attitudes as well as Western attitudes, at least in respect 
to the less well educated sections of society.
One of the consequences of the differences in the social and
emotional nature of sexual relationships between Papua New Guinean
and Western societies, and of the differing reasons for considering
prostitution to be deviant behaviour, is that different criteria may
have to be used to distinguish between promiscuous relationships with
friends, and purely prostitutional sexual relationships. Another
difficulty lies in the differing economic systems and the fact that
reciprocity, overt economic reciprocity, is a feature of all Papua New
13Guinean traditionally based social relationships.
I have used the terms employed by the respondents and the clinic
staff in my analysis of the clients and their non-marital sexual
relationships from the data which they recorded on the questionnaire
forms. Thus, a sexual relationship with a prostitute might have been
14free of any type of payment, and a sexual relationship with a friend 
might have been "paid" for with a gift. Hart (1974) noted this 
apparent inconsistency. He cites two of thirteen clients who had 
sexual contacts with friends, said they had paid the friend, and 
42 patients of 182 who claimed they had had sexual intercourse with a 
prostitute but said they had not paid for the service.
Hart (1974) does not state what he used as a criterion for a 
prostitute in contrast to a female friend. It would seem that, like 
myself, he followed the term used by the patient as he conducted his 
own interviews. I have used a third classification, that of
There is an element of this in Western societies where 
long-term mistresses, or "kept women", are not usually regarded as 
prostitutes because they have one sexual partner.
13I will be discussing this factor further in the next section.
14These would not have occurred when the sexual partner was a 
bisnis-meri (see Chapter 4).
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prostitute/friend to indicate those cases where the sexual partner 
was working as a prostitute, but the respondent did not consider his 
own sexual relationship with her as being prostitutional in nature.
No doubt, the basis for making such decisions would have varied from 
man to man, as did his motive for making the decision.
"Sister" is the term used in Pidgin to denote a woman with whom a
man, on the basis of actual for fictitious kinship ties, was not
allowed, in tribal custom, to have sexual relationships. Conversely, 
15a "brother" is a man with whom a woman is forbidden, because of 
kinship ties, to have sexual relations. There may be numerous other 
members of society, such as affines of the opposite sex, with whom 
sexual relationships are forbidden, the exact number varying from 
society to society. The term "friend" would not be used to describe 
the relationship between such people. The term "friend", when applied 
to someone of the opposite sex, had the implication that it was a 
relationship with a sexual c o n t e n t t h i s  did not apply to "friends" 
of the same gender.
Today, particularly in the urban environment, where people are 
meeting and interacting with a much greater variety of people than was 
the case in traditional societies, the terms "sister" or "barata" may 
be used to denote a platonic relationship with someone of the opposite 
sex although, in terms of kinship, the person is neither a brother nor 
a sister. Such relationships may occur in schools, at church or in 
the workplace; they were usually relationships between people of 
different tribal groups in an urban society. I knew of no such 
relationships among the Gumini community.
The great majority of non-marital sexual relationships involving 
VD patients were on a very casual basis. In some instances, 
prostitutes did not charge their client because they liked him, and/or 
because he used tok-gris (flattery) to persuade the woman not to 
charge him. In other cases, a man might pay a friend to show he liked 
the woman, because she needed money, because he wanted to initiate, or 
continue with, a long-term relationship.
^In Pidgin the terms "brother" and "sister" vary in gender 
according to the sex of ego. A brother is a sibling of the same sex 
as ego, i.e. a male if ego is male, a female if ego is female. A 
sister is a sibling of the opposite sex.
^Today, in most Western societies, the terms "boyfriend" and 
"girlfriend" usually imply a sexual content in a relationship, but may 
imply a romantic relationship without sexual intercourse.
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TABLE 7.12
PROSTITUTES OR FRIENDS: NON-MARITAL SEXUAL CONTACTS 
178 VD PATIENTS IN PORT MORESBY
1. Sexual services from prostitutes
A total of 127 respondents 
81 of these relationships were casual 
7 of these relationships were long-term relationships
39 of the relationships - ? long- or short-term relationships 
79% of these respondents paid for the service 
18% did not pay
2% it is not known whether they paid
2. Sexual relationships with prostitutes/friends
A total of 26 respondents 
19 of these relationships were casual 
7 of these relationships were long-term
47% of these relationships involved payment for sexual services
53% of these relationships involved free sexual services
3. Sexual relationships with friends
A total of 25 respondents 
21 of these relationships were casual 
4 of these relationships were long-term
24% of these relationships involved payment for sexual services
76% of these relationships involved free sexual services
2. Payment
One hundred and nineteen of the 185 respondents who responded to 
the question claimed to have paid for their non-marital sexual 
intercourse. Of these, 58 (48.7 per cent) stated they had paid $2 on 
each occasion they purchased sexual services and four men who 
purchased such services from a number of different women claimed to 
have paid varying amounts up to and including $2 for each service. 
There were 45 men in the sample (37.8 per cent) who claimed to have 
paid for sexual services but no information was obtained as to the 
prices they paid."^
I have not compared my figures with those of Hart (1974) 
because he does not give a definition of his use of the term 
"prostitute". He found that less than one-quarter of the men who 
claimed to have had sexual intercourse with prostitutes had paid for 
them, and 27 per cent of the whole sample had not paid. This 
includes wives who were working as prostitutes, but not the five cases 
who denied any sexual contacts. This compares with my finding that 
36 per cent had not paid for their non-marital sexual intercourse.
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The highest amount that was claimed to have been paid for a 
single service was $10. This was paid to a "friend", in fact the 
daughter of a male friend, a woman with whom the respondent had sexual 
intercourse from time to time.
Two dollars, or its precursor, the pound, had been the standard
fee for indigenous sexual services for a considerable number of years.
This would have been an extremely high fee in relation to the wages of
indigenous men during the 1950s. At that time the number of sexual
entrepreneurs in relation to the total male population was probably
less than it was in the early 1970s. It is significant that, despite
rises in the cost of living since the 1950s, the fee of $2 was not
increased. In the mid-1980s the name of Gumini sexual entrepreneurs
18had changed from bisnis-meri to two kina buck meri. The static 
price over such a long period of time, a time of rapid demographic, 
economic and social change within the city, was a reflection of the 
indigenous content in the organisation and practice of sexual 
entrepreneurship. Papua New Guinean traditional economic systems 
involved exchange or barter relations based on relatively fixed 
standards of payment for particular transactions rather than being 
based on market considerations. Price fluctuations for sexual 
services were a consequence of the type of client rather than the type 
of service offered. The highest price encountered in the survey was 
$16 paid by a sick elderly man who was known to have a lot of money to 
a bisnis-meri. He paid similar high prices to two Goilala women for 
sexual services.
Many of the women involved in sexual entrepreneurship in 
Port Moresby in the 1970s belonged to tribes that had not 
traditionally practised any form of sexual or economic activity 
comparable to prostitution. Their involvement was a consequence of 
contact either with expatriates or with members of other tribes living 
in Port Moresby who had already developed a trade in prostitution in 
the city. The newcomers simply adopted the price, as well as many 
other aspects of the trade, already being used by others. It was not 
an independent decision (see Chapter 4).
Kina have replaced dollars as the national currency of Papua 
New Guinea. Today these women are called two KB meris.
18
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At the time of my research, people from the Highlands were 
involved in making adjustments within their own social groups to 
prostitution which was extremely lucrative, but also condemned by some 
sectors of that group, and by the overall urban society. Significant 
variation in attitudes and practices within their society was a new 
phenomenon, and prostitution an early example of social deviance in 
these societies where people had been reciprocally interdependent in 
the past.
Traditionally, at least overtly, all members of society had
shared the same values and accepted the same practices. The coming of
Christianity and the missions had introduced some differences in
values in the rural areas, but the urban environment had introduced
many more possibilities for differentiation and deviance. The need
for reciprocity in human relationships was very much a part of the
ideology of Papua New Guinean societies, and during the early 1970s,
19at least among the less well educated, had changed very little, as I
demonstrated in Chapter 4. At a conscious level of thought, Papua New
Guineans are very much aware that every transaction, on an individual
or group basis, must, sooner or later, be repaid with an equal (equal
in ideological or social terms) transaction in the opposite direction.
This makes the distinction between a gift and a payment difficult to
make in terms of traditional concepts, and the applicability of
payment as a major criterion for determining whether a sexual act is
prostitutional in nature difficult to apply in Papua New Guinean 
20societies.
Whether or not one accepts the concepts put forward by Strathern 
(1988) which classify Melanesian societies as being based on gift 
economies and the relationships which are responsible for the 
circulation of the gifts, to the exclusion of the commodity economies 
that are characteristic of the Western world, there is no doubt that, 
within the indigenous communities of the urban environments of Papua 
New Guinea in the 1970s and 1980s, both gift exchange and 
participation in the commodity economy were a part of the life of the
I use "educated" to mean formal school education.
20A somewhat similar situation exists in some sexual 
relationships in Western societies where sexual services are combined 
with other types of behaviour, such as mutual entertainment, and the 
total scenario is not consciously seen as a service but rather as 
mutual gratification.
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indigenous residents. On the basis of the definitions used by 
Strathern, sexual intercourse which traditionally was indulged in by 
Guminis for the purpose only of procreation, fits comfortably into a 
gift economy where goods and services are converted in her terms into 
persons. The type of sexual service being exchanged in Port Moresby 
by Gumini bisnis-meris would, at least from a Western perspective, fit 
conveniently into the commodity economy but, as my research and that 
of Hart (1974) have shown, there are other forms of casual non-marital 
sexual relationships which do not fit easily into either category. 
Looking further back, there were the traditional activities of the 
Goaribaris who exchanged the sexual services of wives for armshells, 
for the purpose of enhancing prestige in what, in Strathern's 
theories, would have been a gift-exchange economy. With the 
information we have available, it is difficult to determine what, if 
any, types of relationship existed between the giver and the receiver 
in these circumstances, and whether the service could be deemed to be 
a gift.
In terms of Western social analysis, looking at sexual 
relationships based on pleasure there is some difficulty in viewing 
them as a commodity exchange. In contrast, the classification of 
Gumini traditional sexual relationships which, according to ideology 
and in practice, were for the purpose of procreation there is no 
difficulty in seeing such relationships as part of the gift exchange 
economy in which goods and services are turned into people.
Reciprocity in human relations in Western societies is present, 
but largely at a subconscious and sometimes involuntary level. A 
moneyed economy can make the exchange mechanism complicated and 
indirect, and rates of exchange are not usually fixed, nor set by 
society at large. The concept of love in human relationships is 
a factor which diminishes the need for obligatory reciprocal responses 
for goods or services given or received. Where there is love, gifts 
are given; where there is no love in a relationship, no emotional 
bond, then payment is expected for goods or services rendered.
In Papua New Guinean societies, when goods are given or received 
in the public arena, the process brings power and/or prestige to one 
group as against the other. The same is true, but to a lesser extent, 
of exchanges between individuals, when gifts are given. Payments in 
Western societies are a direct, one-off, equalising of a relationship 
and essentially economic in nature. The Papua New Guinean giving
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money to a sexual partner in most cases would not conceptualise the 
exchange in these terms. The distinction between payment and gift, of 
having a free service that could be seen as a gift, or a sexual act 
that was commercial or prostitutional in terms of payment or 
non-payment was not of significance to the male participant. As one 
respondent put it, "I wish I could get sex for nothing in Port Moresby 
the same as I do in the village. But I can't. I have to pay" 
(translated from Police Motu).
There were two factors which would have played a part in 
maintaining the standard fee of $2 (£1, 2 Kina) without change for 
more than 15 years for a sexual service between indigenes in Port 
Moresby. One was the tradition of fixed exchange rates in the barter 
and other exchanges that took place between trade partners. However, 
this stability did not apply to brideprice exchanges; the value of the 
goods and the money involved increased enormously from the 1960s 
onwards. The second factor stabilising the charge was the lack of any 
recognised authority or leadership linking all the women involved in 
the prostitution business in Port Moresby. There might be leadership 
at a sub-clan or lineage level, but the number of women involved would 
be too small to provide confidence, that an increase in the charge for 
a standard service should be increased.
In the absence of any means for obtaining a consensus, and in 
view of the existing precedents for determining prices, it is 
difficult to see how an overall change in the standard fee for sexual 
services could be initiated or maintained. As an experiment I 
attempted to bring about an increase in the fee to $3 at the time of 
an increase in the cost of bread and sugar in the city.
A suggestion was made to a small group of Gumini bisnis-meris and
their partners that, in view of the increased cost of food, they might
be justified in raising the fee for sexual services. The idea was
received enthusiastically, but followed immediately by a comment from
one of the women that they should discuss the suggestion with 
21Dombia. This was applauded by the others present. Unfortunately 
the experiment petered out because a week later Dombia married a new
Dombia was the first Gumini bisnis-meri. She and her husband, 
through discussion or example, had induced several other Guminis to 
take up sexual entrepreneurship. She was very successful at the time 
of the research and used a car to move about the city (see Chapter 4 
and Case History No. 10).
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husband and gave up her work as a bisnis-meri. However, in view of 
the fact that Dombia had very few contacts, other than sexual 
contacts, with people other than Guminis, it is unlikely that she 
would be able to stimulate a co-ordinated effort to raise the well 
established fee of $2. Gumini men, other than those in partnership 
with a bisnis-meri, would see no merit in raising the fee for a 
service which no doubt many of them would be using from time to time.
The fact that many of those involved in sexual entrepreneurship
in Port Moresby believed it to be illegal would, like tribal
differences, be another factor detracting from the formation of links
22between people involved in the trade. People involved in activities 
which they believed to be illegal would not wish to draw attention to 
these activities by holding meetings to discuss matters of mutual 
interest, and they have to be careful about trusting outsiders. They 
tend to look inwards rather than outwards, to those they know they can 
trust. At no time did I detect any sense of rivalry between the 
groups involved in sexual entrepreneurships, a consequence of the fact 
that the demand for services was so great.
3. Regularity
As an aid to the understanding of the social nature of 
non-marital sexual relationships among VD patients in Port Moresby, 
the respondents in the sample were asked whether such relationships 
occurred on a regular, casual or intermittent basis. Was it an 
established and/or a frequent occurrence, or something which occurred 
largely as a consequence of some particular circumstance, i.e. being 
drunk, or being approached by a woman for this particular purpose? A 
corollary to this matter was the question as to whether such 
relationships were more likely to be restricted to one or two women 
only, or to be with a considerable number of women.
The collecting of data on this aspect of non-marital sexual 
relationships was difficult. It was a very sensitive matter for many 
of the respondents, particularly so for those cases where the 
relationship was viewed as being one between friends. The information 
required with respect to sexual entrepreneurial activities was not 
seen by most respondents as an invasion of privacy, but it was with 
respect to sexual relationships between friends.
A possible exception would be sexual relationships with Gumini 
wantoks.
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In the classification with respect to use of the service, 
four classifications of regularity were used but were not rigidly 
distinguished. "Regular" referred to cases where the respondent had 
non-marital sexual intercourse with many different women and/or had 
such intercourse once a fortnight or more frequently. Most employees 
are paid on a fortnightly basis and bisnis-meris said they were 
especially busy during the weekend after a Friday pay day. Such 
relationships had become more or less habitual. "Infrequent" included 
patients who rarely, if ever, actively sought the services of 
prostitutes. A number claimed that they had such a relationship only 
once, with consequent infection with venereal disease. "Casual" 
relationships were those that had come about as a result of a chance 
encounter, and occurred at intervals of three months or longer. Many 
of these relationships were "once only" relationships. "Sometimes" 
indicated that non-marital sexual relationships occurred at intervals 
ranging from approximately one month to three months (see Table 7.13).
A total of 38 (39.6 per cent) of the respondents were having 
regular sexual relationships with prostitutes. Of these, seven cases 
were men who had had non-marital relationships over a period of time 
with only one or two women. The majority of the cases were men who 
had had non-marital sexual relationships with a considerable number of 
women over a long period of time. Almost the same number of 
respondents (37) had had casual or incidental non-marital sexual 
relationships with prostitutes as had had regular non-marital 
relationships with prostitutes, in both cases involving considerable 
numbers of prostitutes (see Table 7.13). The majority of men did not 
develop a preference for the services of a particular prostitute or, 
given the desire to do so, found it difficult to locate a particular 
woman for such a purpose due to the mobility of the women and their 
places of work. Those that did would see their relationship in terms 
of the classification "prostitute/friend". Relatively few men had 
developed a pattern of having non-marital sexual relationships at 
intervals of one or two months.
In regard to prostitutes with whom 26 respondents claimed to have 
had a friendly rather than a prostitutional relationship, more than 
50 per cent (18) were on a casual or infrequent basis (see 
Table 7.13). Seven of the eight respondents claiming to have regular 
non-marital sexual relationships with a prostitute/friend were 
relationships with the same woman over a period of several months or
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TABLE 7.13
INCIDENCE OF NON-MARITAL SEXUAL RELATIONSHIPS OF 133 VENEREAL DISEASE 
PATIENTS IN PORT MORESBY DURING 1970-1971
Frequency WithProstitute(s)
With
Prostitutes/
Friends
With
Friends
Infrequently
Total3 10 A 3
Casual/incidental 37 1A 1
Sometimes 12 0 2
Regularly 38 8 5
Total 96 26 11
Of these, at the interview, ten respondents said they had had only 
one non-marital sexual relationship.
longer. Such relationships were sometimes of the type referred to in 
the previous paragraph, a situation in which a man had developed a 
preference for the services of a particular prostitute; should this 
occur, the respondent no longer saw his relationship with the woman as 
a prostitutional relationship. Given the quality of friendship 
between men and women who were not kin that was the norm in most Papua 
New Guinean societies, such a change in attitude would be compatible 
with a woman who continues to have prostitutional relationships with 
other men. In such a situation the male partner has only one female 
partner in contrast to the female partner who has sexual relationships 
with many partners.
The number of men and women who had had non-marital sexual 
relationships only with women classed as friends was very small 
(eleven in total). When such a situation occurred among immigrant 
men, the relationship rapidly became accepted as a defacto marital 
relationship. In the Papuan urban villages in Port Moresby, such 
sexual friendships were likely to continue for a considerable time.
As they occurred within the village they were, in the 1970-1972 
period, unlikely to give rise to venereal infection. Consequently men 
involved in these village non-marital sexual relationships are 
unlikely to occur in any number in a sample of VD patients (Biddulph, 
1971; Maddocks, 1971).
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4. Province of Origin of the Female Partner
Sixteen per cent of the 186 VD patients participating in the 
study did not know the prostitute's province of origin. Of the 
84 relationships of which the respondents claimed to know the District 
of origin of their female partner, 40 per cent claimed that the women 
were from Chimbu. Chimbu has become a general term for Highlanders so 
it is possible that not all these women came from the Chimbu District. 
Of the Chimbu partners, one-third were specifically designated as 
coming from the Gumini-Sub-district, and no doubt other women from 
this sub-district were not specified, but included as Chimbu. Of the 
17 female partners said to come from the Central Province, half were 
named as Goilalas. Fourteen women came from the Eastern Highlands, 
all of them being sexual partners of Eastern Highlands men. In 
contrast, over half of the Chimbu women and nearly all the women from 
the Central and Gulf Provinces were sexual partners of men from 
Districts other than that of the women.
The respondents were not asked whether they knew the name(s) of 
their female partners. Personal names do not have the same 
significance in Papua New Guinean societies as they do in Western 
societies. A Papua New Guinean may have a long-term relationship with 
another person without knowing his/her name. In 1970 I met two young 
unmarried Gumini women in Gumini who had been having sexual 
relationships with two men from a neighbouring hamlet for many months. 
Neither knew the name of the young man involved, knowing only where he 
came from and his kin group, thereby establishing that he was not from 
a group for whom sexual relationships were taboo. The couples met 
secretly, and little non-sexual intercourse took place (see also 
Chapter 4).
5. Method of Contacting the Female Non-marital Sexual Partners
Soliciting for the purposes of prostitution was illegal in both
colonial and modern Papua and New Guinea. The term, in its Western 
context, refers to the act of a prostitute or ponce seeking trade by 
advertising the sexual services available by a variety of means, 
usually involving direct interaction with a prospective client. The 
initiative is deemed to come from the female side of the prospective 
deal, although the male role may not have been entirely passive. In 
order to understand the social nature of the non-marital sexual 
relationships being studied, information in respect to how the 
relationships were initiated would be of valuable in respect to both
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the social nature of the relationships and the social context in which 
they developed.
The four categories used to classify the methods of initiating
23non-marital sexual relationships by the 93 VD patients included:
(a) initiated by the woman; (b) contact made through a friend; (c) the 
relationship was initiated by mutual approach; and (d) the 
relationship was initiated by the male partner.
(a) The female approach
Seventeen of the 93 relationships were initiated by the
female partner (18.3 per cent). Of these, seven respondents used the
expression "She begged for money" (translation from Pidgin). A
24literal translation would be, "She asked for money." It was 
immediately understood by the respondents that, in asking for money, 
the woman was simultaneously offering her sexual services in return. 
The use of the term "begging" is appropriate because it carries with 
it the stigma, the humiliation, that is accorded by society at large 
in Port Moresby, to a woman who has multiple sexual relationships.
Two respondents said that the woman had asked them for money. In 
one of these two cases the woman was a friend, in the other a 
prostitute/friend. Of the seven cases where the woman had "begged", 
six were prostitutes, and all six were paid. The seventh, a 
prostitute/friend, was not paid. Two other cases involved a woman's 
husband or her parents asking for money. One sexual relationship took 
place "because she wished it." Five women initiated a sexual 
relationship for sexual rather than monetary motives. Two of these 
female partners were in fact paid. Three were prostitutes/friends.
(b) The approach through friends
Gokhale, Masters and Gokhale (1972), in discussing the 
clients of prostitutes in Poona, India, state that frequently a group 
of young men would go together to a brothel to visit prostitutes, and 
that this was a common form of entertainment. These were prostitutes 
working in brothels. This type of behaviour was rare in Port Moresby.
It is relationships rather than respondents that are being 
looked at in this section. Some respondents had more than 
one relationship.
24There were no beggars in Papua New Guinea of the type seen in 
the streets of Asia. Soliciting is a terra with which few Papua New 
Guineans would not be familiar. In Western societies soliciting is 
not regarded as begging.
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There were only two examples of sexual relationships having been 
brought about through the auspices of a friend in this study. One was 
a case in which the respondent claimed that the woman's parents were 
friends of his and they offered him the services of their daughter.
In the second case the respondent and a friend were walking along the 
road and met a prostitute. The friend invited the prostitute to have 
intercourse with him, and then suggested that the respondent likewise 
have intercourse with the woman, which he did. This was one of a 
number of cases which could be cited to illustrate the casualness and 
spontaneity of so many of the non-marital sexual relationships 
included in this study.
(c) Initiation of sexual relationships by mutual agreement
The majority (71 per cent of the 93 non-married sexual 
relationships) were initiated by mutual agreement of the partners. Of 
these, 89 per cent were initiated as commercial transactions.
One reason for the large number of relationships in this category was 
the tendency by the interviewers to put any case that was at all 
ambiguous into this category.
In the commercial cases, the woman had gone to one of the 
recognised places where men knew they would be likely to find 
prostitutes, and likewise the respondent had gone there for the 
purpose of forming a non-marital sexual relationship. One man simply 
went to a neighbour's house where he knew a prostitute lived. Another 
respondent simply stated that he "just found her." As he paid for the 
service this was regarded as a commercially instigated relationship.
Two respondents felt the need to stress the claim that their 
relationship had come about because of a mutual interest. One of 
these relationships was with a friend, the other with a 
prostitute/friend. In neither case was the woman paid for her 
service.
(d) The respondent initiated the relationship
Very few, only 8.2 per cent, of the respondents claimed to 
have initiated the relationship themselves. There are two possible 
explanations as to why so few respondents claimed to have initiated 
the non-marital relationship. Neither of these possibilities was 
discussed with the respondents. One was that it was a reflection of 
traditional attitudes in which, at least among the Chimbu and probably 
for men in many parts of Papua New Guinea, the view is taken that men 
are always ready to enter into a sexual relationship with any woman
Facing Page 272
: A client making his way out to one of the working 
areas for bisnis-meris and others involved in sexual 
entrepreneurship.
Photograph 8
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and it was up to the woman to choose those with whom she wished to 
have intercourse. Another possible explanation could be that women 
are usually blamed for the bad things that happen in life, and that 
these men were attending the clinic because of catching venereal 
disease from a sexual partner. Neither of these explanations is 
entirely convincing in view of the fact that the great proportion of 
the cases were said to have begun as a consequence of mutual 
agreement, rather than by the woman alone.
There were 186 respondents in the sample of VD patients but 
information as regards the initiation of sexual relationships is 
available for only 93 relationships. Only a small proportion of these 
relationships were with friends because very few of the respondents 
who looked upon their female partner as a friend gave any information 
as to how the sexual friendship came about.
There were no reported incidents of rape or violence associated 
with any of the 93 sexual relationships. In one sense all the sexual 
relationships under discussion were mutually initiated. In order to 
classify them otherwise some particular emphasis was needed.
6. The Place of Contact and Intercourse
The data collected about the place of contact with a sexual 
partner and on the place where intercourse took place demonstrate the 
informality of the organisation of indigenous sexual entrepreneurship 
in Port Moresby and the lack of privacy and apparent lack of 
inhibitions of those involved (see Photograph No. 8).
Table 7.14 shows that, for paid sexual services, by far the 
greatest number of contacts was made in the "bush" areas. The beach 
was the most common place for contacting women for free sexual 
services. Table 7.14 also shows that contact may be made in a place 
different from that where sexual intercourse takes place. A total of 
ten of the relationships included in Table 7.14 were with friends, 
twelve were with prostitutes/friends, and the rest were with 
prostitutes.
Table 7.14 demonstrates both the unsophisticated, casual and 
purely sexual nature of many non-marital sexual relationships. Very 
few of the contacts were made in night clubs or bars, places of social 
interaction, or at the market, which is a place of social as well as 
economic interaction. The one contact made at the market was with a 
friend. Perhaps the explanation in respect to the lack of sexual
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TABLE 7.14
PLACES OF CONTACT AND SEXUAL INTERCOURSE FOR A SUBSAMPLE OF 
100 VENEREAL DISEASE PATIENTS HAVING NON-MARITAL SEXUAL RELATIONSHIPS
IN PORT MORESBY
Number of Contacts* Total Number
Place Free
Service
Paid
Service Intercourse
Bar 1 0 0
Beach 11 7 10
Bush3/known haunt for 
prostitutes 6 22 29
Bush/not a recognised 
haunt for prostitutes 0 0 11
Cinema/shop area 2 10 4
Hotel*3 and hotel area 2 4 3
Hostel 1 2 2
House
Unqualified 5 2 16
Her house 4 2 9
Husband's house 0 1 1
Respondent's house 0 0 5
Kin's house 0 1 1
Friend's house 2 1 1
Servants' quarters 0 1 2
Market 1 0 0
Mission compound0 0 0 2
Night club 1 1 1
Party 3 0 0
Golf clubd 0 1 1
Rugby ground^ 0 1 1
Service station 0 1 1
Various6/other 0 3 0
*No information for eleven respondents.
Bush in this context means long kunai grass, a few scattered gum 
trees or a large mango tree. These are characteristic of the 
undeveloped areas in Port Moresby. Some were small patches along the 
road. The mango tree was just a few metres down an embankment off 
one of the busiest roads in Port Moresby.
^Most of these contacts would have taken place in the bar area.
QOne of the hostels was in a mission compound. The entry for this 
place of contact is under "hostel".
dThere is no evidence that any of these respondents had been 
participating in, or watching, sports activities at these venues.
These three respondents indicated that they might make contact with 
women anywhere in the city.
0
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contacts made at the market lies in an attitude, which was not 
investigated, that the market is a place to buy food and meet kinsmen 
and kinswomen, and as such is not a place for sexual entrepreneurship 
or to make contact with sexual partners. People who met outside or 
inside the cinema did not necessarily watch a film together, and even 
if they did there was little opportunity for social interaction while 
watching a film.
The social and economic circumstances of most of the respondents,
and the social life and amenities available to low income or
unemployed men in Port Moresby, meant that the physical conditions in 
25which non-marital sexual relationships took place were by necessity
stark and uncomfortable: on rough ground under the hot tropical sun;
in a shallow depression on rocks or in the sand; in a hot, stuffy,
windowless cubicle built onto the side of a house with only the floor
26or a hard wooden bench. Such conditions would not be conducive to 
the formation of a social as well as sexual relationship. Whether in 
fact they had any effect upon the nature of the relationship was not a 
matter considered in this study. Conditions of life in general were 
not very comfortable by Western standards, either in the city or in 
the rural areas where many of the migrants came from. In the city, as 
in their home villages, a person's sexual life was very much 
segregated from other aspects of his social and domestic life, 
although with husbands and wives now living in the same house in most 
urban, and some rural environments, attitudes and the content of 
relationships may gradually change.
7. Education, Income and Payment in Non-marital Sexual Relationships 
in 185 Venereal Disease Patients during 1970-1972 
The inter-relationship between income, education and payment for 
non-marital sexual relationships has implications for the 
understanding of the social, and possibly psychological, nature of the 
sexual relationships of the VD patients studied. There are both 
parallels with, and contradictions to, the views of non-marital sexual
The same would be true for many marital sexual relationships.
26Hart (1974), in a sample of 200 civilian patients, found 71 
(35.5 per cent) had had sexual intercourse in a house, 102 
(51.0 per cent) in the bush and 22 (11 per cent) in some other 
situation. In Chimbu sexual relations usually took place in secluded 
spots out-of-doors, not inside houses (see Chapter 2).
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relationships held in Western society during the 1960s and 1970s. The 
data are considered in relation to matters already raised in the 
discussion of sexual relationships with prostitutes, prostitutes/ 
friends and friends. Reciprocity was a factor, on a conscious level, 
of all human interaction among Papua New Guineans.
In Papua New Guinean attitudes, the distinction between 
commercial based payment and a present in an informal situation is of 
little or no significance. A present could equally be regarded as
payment, or payment with money is a simple and convenient form of
• c * -  27 gift.
Omitting those cases in which it is not known whether the 
respondent gave either cash or goods to the woman, or women, with whom 
he had had non-marital sexual relationships, it was found that, among 
those respondents who had received no education, or education only to 
a primary level, for every two men who gave no cash or goods in return 
for sexual services there were five who did give cash or goods to the 
woman, a ratio of just under 2:5. Among respondents with secondary or 
tertiary level education, for every four men who gave no reward, there 
was only one who did, a ratio of 4:1. Thus it would seem that the 
more education a man had the less likely he would be to "pay" for his 
sexual relationships outside of marriage.
With regard to income levels, the data showed that the ratio of 
men not paying for sexual relationships to those who did was just over 
1:4 for men on income of $20 or less per fortnight. Among those 
respondents with income levels above $20 per fortnight, the ratio was 
1 to just under 2. Thus the lower paid or unemployed respondent was 
twice as likely to be paying for his non-marital sexual relationships 
than was the respondent with an income of more than $20 per fortnight.
There was a ratio of 48:51 between respondents earning less than 
$20 per fortnight and those earning more than $20 per fortnight who 
gave cash or goods to the women with whom they had non-marital sexual 
relationships, indicating that income was not a decisive factor in 
determining payment or gift-giving for sexual services.
No man with a secondary, or higher level of education, earned 
less than $20 per fortnight, but nine men with no formal education,
There is a distinction between Western and Chimbu concepts of 
ownership and possession. Ownership, for the Chimbu, is seldom 
absolute and dominant rights in land, an object, an animal or a person 
may come from the earning, usually through work, of rights in an 
object possessed by another.
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and eight with less than four years of primary education, were earning 
over $30 per fortnight (see Table 7.9). An examination of the 
relationship between paid and unpaid sexual relationships showed that 
ten men paid (nine in cash and one in goods) while six did not, a 
ratio of 5:3 in the total sample of 18 respondents. In contrast, 
those men who did not pay women, taken from the sample of 
185 respondents, were more likely to have had a secondary education 
and to be earning more than $20 per fortnight than those who did pay 
women for non-marital sexual relationships.
The numbers in the sample are small, but certainly the data 
obtained from this sample indicated that there may be a relationship 
between a man's level of education and the likelihood of his making 
payment for his non-marital sexual relationships in Port Moresby. The 
relationship between income level and whether or not non-marital 
sexual relationships were paid for was less consistent, the 
explanation being that a number of non-educated or little educated men 
who were on relatively high income levels, paid for their sexual 
relationships. No information is available with respect to the 
education level of the female partners but it is unlikely, that many, 
if any, had had more than one or two years of primary school education 
and, in regard to women from the Highlands, including bisnis-meris, 
probably had had no education at all.
This result raises a number of interesting issues. The fact that 
respondents with an education level of five years of primary school or 
more, were more likely to have non-marital sexual relationships with 
women they regarded as friends than with prostitutes or 
prostitute-friends is related to the fact that this group also were 
less likely to pay their female partners. Only one in six of the more 
highly educated men paid his partner, whereas seven in nine of the 
respondents with less than five years of school education paid her in 
money, or occasionally in some other form. Hart (1974) claimed that 
"in the better educated groups, promiscuity for pleasure and steady 
partnerships are the major premarital outlets". Some soldiers went to 
an inn outside Port Moresby where "relatively sophisticated 
prostitutes" were present. Soldiers would be on regular wages, but 
only those of the rank of sergeant or below were included in his 
sample.
2 7 7
A definitive explanation as to why higher educated, higher income 
level men are less likely to pay for non-marital sexual relationships 
than other men cannot be made. The explanation is likely to lie as 
much in the women as in the men, and may be of a psychosexual nature 
rather than due to social reasons. Educated men may have wished to 
consider their relationships to be based on friendship, albeit sexual 
friendship, rather than to be commercial in nature for pragmatic 
reasons, because of Western influences, books and films, and because 
such a view was facilitated by the attitude of women.
Some of the responses made at the VD clinic gave such comments in 
reply to the question as to how contact was made with the women: "She 
wanted it;" "self-invitation;" "She invited me to have sex with her;" 
"She liked me." In a number of instances it seems that the woman was 
motivated by sexual or psychological needs rather than monetary needs.
Gumini bisnis-meris rarely, if ever, give their sexual services 
free of charge to other men than their husbands. The main reason for 
the female partner, the bisnis-meri, being accompanied on her work by 
her husband, brother or husband's kinsman was to collect the money and 
ensure that she did not give her services free-of-charge or become 
involved in any non-entrepreneurial sexual relationships. Some of the 
respondents from the VD clinics stated that their sexual partner came 
from Gumini. These women would have been bisnis-meris as there were 
no other Gumini women involved in sexual entrepreneurship in Port 
Moresby at the time of the study.
By eliminating prostitute friend, friends and all those cases 
where respondents indicated that they had had a sexual relationship 
with a prostitute but had not paid for the service, one would be left 
with those cases in which the majority of female partners would be 
Gumini prostitutes or women providing a service similar to the 
bisnis-meri. The majority of these women, but by no means all of 
them, would be providing a service to men with little or no education 
on an income of $20-$30 per fortnight. The marital status, age, 
period of residence in Port Moresby and their tribal background would 
vary, although clients from the Highlands of Papua New Guinea made up 
a considerable proportion of the total number of clients. From the 
data available this is the closest it is possible to come to 
determining the social characteristics of the clients of Gumini 
bisnis-meris.
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Summary
There have been relatively few studies of the clients of sexual 
entrepreneurship but, with the exception of Hart's (1974) work in Port 
Moresby, these studies have been made from information gathered from 
prostitutes about their clients (Gokhale, Masters and Gokhale, 1972) 
or incidentally from subjects participating in a study of sexual 
practices in general (Kinsey et al., 1948).
This part of my research was not specifically studying the 
clients of Gumini bisnis-meris but was looking at the social 
characteristics of male VD patients who had contracted a venereal 
disease as a consequence of one or more non-marital sexual 
relationships in Port Moresby. The responses were made and recorded 
in terms of the respondents' concepts of their sexual relationships. 
When analysing the social nature of the sexual relationships involved, 
the researcher attempted to analyse the data in terms of the 
respondent patients and VD clinic staff's concepts rather than those 
of Western society in general.
The data obtained indicated that, in the early 1970s in Port 
Moresby, the men most likely to be involved in non-marital sexual 
relationships resulting in venereal infection were single, between the 
ages of 20 and 29 years, Roman Catholic and from Chimbu or the Eastern 
Highlands Districts. These men were likely to have lived in the city 
for from two to five years, to have had no formal education and be 
earning from $11 to $30 per fortnight. The majority of these 
non-marital sexual relationships were with Chimbu prostitutes who were 
paid $2 for their services. Most of these women were contacted in the 
open air in one of the many localities known to be a place for this 
type of activity. The majority of the relationships were extremely 
casual in nature, often unpremeditated and the result of a chance 
encounter.
Approximately half of the respondents considered prostitution to 
be bad for health reasons or for other unspecified reasons. A few 
considered prostitution to be a traditional custom in their tribe of 
origin. Prostitution appeared to be flourishing despite official 
government and church disapproval and was organised in a way to 
accommodate the social circumstances and individual attitudes and 
desires of the indigenous population of Port Moresby. For the 
respondents studied, being paid or not paid, in money or otherwise,
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was not decisive in determining whether a sexual relationship was 
prostitutional in nature.
The method of sampling and of collecting data have probably 
resulted in a bias giving a disproportionately low number of 
respondents from the Motuan and Koitabe urban villages and a 
relatively high number of low income migrant men having non-marital 
relationships with Highland women involved in sexual entrepreneurship. 
Other more sophisticated types of sexual entrepreneurship catered to 
other types of clients who would be unlikely to attend the VD clinics 
from which the samples used in this analysis were taken.
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CHAPTER 8
CONCLUSIONS AND APPLICATION
RESUME
In the preceding chapters I have presented data describing an 
innovative entrepreneurial initiative that developed among the Gumini 
people living in Port Moresby during the late 1960s and early 1970s. 
Some Guminis had been living in the city for a number of years; others 
came, or were brought, to the city in order to participate in what had 
proved to be a very lucrative business (Chapter 4). It provided money 
for Gumini people who would otherwise have been unemployed, and, 
through the wantok system, to other Guminis who were unemployed.
The success of the enterprise demonstrated that needs in the 
community were being met. It was an opportunity for the economic and 
social improvement of Gumini women, both city dwellers and those still 
living in Gumini who came to Port Moresby. These women, I found, were 
often those who had feelings of inadequacy, a consequence of a 
perceived failing in their duties towards those with rights in them; a 
failure to provide brideprice or a reputation for promiscuity in the 
case of unmarried women; a failure to provide any, or an adequate, 
number of children in the case of married women. These women were 
open to the demands and/or persuasion of those with rights in them; 
with rights in their sexuality in particular, because of their 
failings.
In other instances, women who were frustrated by the lack of 
opportunities available to them in a changing world where differences 
in material wealth were obvious all around them, were the innovators. 
Some, men and women, were driven by need, others by greed, because the 
earnings were far greater than those of men in paid employment. The 
financial success of the enterprise was due to the fact that it was 
providing a service in the community for which there was, in the 1960s 
and 1970s, a great demand in all sections of Port Moresby society 
(Chapters 4 and 7). It was a development devised and organised solely 
by indigenes for the benefit of indigenes. Those involved had to face 
some opposition from their own ethnic community^ and from some 
expatriate based institutions.
Here I use the word "community" loosely to mean any people from 
the Gumini sub-district living in Port Moresby. There was no 
organised Gumini community in Port Moresby in the early 1970s (see 
Chapter 3).
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My data deal with the development of the Gumini bisnis-meri from 
its beginnings in the mid-1960s, as the idiosyncratic behaviour of a 
single married couple, to its development as a recognised alternative 
lifestyle for Guminis in Port Moresby, by the 1970s, and later in 
Goroka, in the then Eastern Highlands District. In addition, I looked 
at the behaviour, attitudes and social relationships of the other 
Gumini women living in Port Moresby at the time of the research.
These were married women, whose husbands had steady wage employment, 
who, on average, were younger than the bisnis-meris. Most of them had 
a young child or children; only two had paid employment. They all 
condemned the bisnis-meris on traditional or modern grounds and wished 
to distance themselves from them (see Chapter 5).
Port Moresby had a multi-ethnic population and a basically 
Australian infrastructure. The expatriate community in the 1970s was 
composed largely of Australians, New Zealanders, Europeans, Chinese 
and Filipinos, while the indigenous population was made up largely of 
tribal people from all over Papua New Guinea and included people of 
Papuan villages that had been engulfed by the spread of the city. All 
these tribal people maintained their distinctive ethnic identities, 
with various degrees of modification to accommodate the urban 
environment.
In the course of my research I found that some of these 
indigenous and expatriate groups had had a very considerable 
influence, directly or indirectly, helpful or discouraging, knowingly 
or unknowingly, on both the development and practice of Gumini sexual 
entrepreneurship in Port Moresby. The initial ideas and example came 
from Papuan groups in the community who, like the Guminis themselves, 
were seen as out-groups (see Chapter 6). Existing Gumini beliefs and 
values became modified. Complementary to these cross-cultural 
influences was the stimulation upon their inherent entrepreneurial 
instinct and abilities that came from the existence of a large market 
for sexual services in many sectors of Port Moresby society, and the 
need for money in modern Papua New Guinea (see Chapter 7).
Guminis appreciated the potential profitability available from 
the provision of such services, and, while being aware that some 
people, including members of their own urban community, were opposed 
to such activities as sexual entrepreneurship (see Chapter 5), they 
were not always aware of, or did not understand, some of the hazards,
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such as venereal disease infection, that involvement in such a trade 
exposed them to. The same was true of some of their clients, whether 
they saw their non-marital sexual relationships as prostitutional for 
friendly in content.
I will conclude this resumé with a catalogue of the factors I 
found played a role in the development of the Gumini bisnis-meri.
A CATALOGUE OF FACTORS WHICH PLAYED A ROLE IN THE DEVELOPMENT OF THE 
BISMIS-MERI IN PORT MORESBY IN THE 1960s AND 1970s
1. Cross-cultural contacts
With expatriates - resulting in the opportunity to come to Port 
Moresby and a need for money, as a result of pacification and the 
development of businesses, plantations and general development.
With Christian churches - they had some effect upon the 
traditional value system. Most people did not see it as a place for 
advice on resolving problems, but those who did might exert 
considerable pressure on kinsmen and women.
With the Goaribaris - from observation it was demonstrated that 
in Port Moresby sexual relationships supervised by a woman's husband 
could be commercialised.
With the Goilalas - an out-group in society that some Gumini men 
socialised with and provided the opportunity to see that for some 
societies it was acceptable for a husband to sell his wife's sexual 
services.
With the indigenous community - saw that men were prepared to pay 
for sexual services and that other societies did not have the taboos 
relating to sexual relationships that the Guminis had.
2. Traditional Values relating to:
Gender relationships - on the basis of kinship and marriage, 
Gumini men had rights in women which gave them a great deal of control 
over the lives of these women. Women had some rights to the service 
of men but these rights could easily be forfeited by behaviour which 
kinsmen did not approve of. Too much contact between men and women 
was traditionally considered to be bad for men, but this was a belief 
that had been eroded in Gumini and had little significance for the 
Guminis in Port Moresby in the 1970s who adopted a modified value 
system for use in the urban environment.
Sexual relationships - traditionally considered to be undesirable 
for men and should be solely for the purpose of procreation. There
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was no concept of sexual relationships for the purpose of gain other 
than for procreation. (See also under Gender Relationships.) There 
was a fear that having sexual relationships with a woman of a 
different ethnic group on land that belonged to strangers might result 
in death or injury.
Entrepreneurial success - this was highly valued, although 
traditionally there was no money or market economy. Satisfaction came 
from distribution rather than from accumulation, investment or 
expenditure of wealth. Women were valued in terms of their success in 
terms of the number of children they gave their husband, their success 
in cultivation and their obedience to men.
Some lineage leaders tended towards change and modernity, others 
preferred conformity to traditional values but both types of lineage 
were interested in being involved in business.
Compensation. This was a traditional means for settling most 
offences that occurred between friends and relatives; in Port Moresby 
it was used to adjust the social context of behaviour.
Relativity was a more prevalent feature of Gumini life than was 
the case in modern Western society. Few things are absolute, 
including possession,, truth, goodness and badness. This allows for 
considerable scope for manipulation in most circumstances.
Promiscuity may be considered to be bad, but performed in the right 
social context it might be considered acceptable. Everyone has rights 
in others and obligations to others. Few things were owned outright, 
material objects or other people's services.
Group power and authority. Men lived as a group based on kinship 
or fictitious kinship. The group was made up of about twelve men who 
controlled access to land, organised various ceremonies, and made 
political decisions. The men of a group were mutually dependent upon 
each other. This continued, with some modification, in Port Moresby. 
Women were on the periphery of the group they were born into or the 
group they married into. The bonds between kinsmen were very strong.
Reciprocity and change. These were all-pervading concepts and 
values in the organisation of Gumini economic and social life. They 
were important in the distribution, of wealth. Imbalance could result 
in social or individual tension, a gain in prestige by one party and 
feelings of shame and inadequacy in the other, who was then 
susceptible to manipulation.
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Individual or psychological factors. Charisma was an important 
element in oratory and leadership by men. For women to be able to get 
what they want, determination and the ability to manipulate others, 
including men, were essential.
Failure to fulfil the obligations expected of a woman, even if 
through no fault of her own, resulted in a woman's feeling insecure 
and susceptible to persuasion.
Cultural Bias in Methodology and Analysis
Discussions in the literature by Feil (1978), Strathern (1987) 
and Weiner (1976) raised the issue of potential, actual or possibly 
unavoidable, cultural bias in the interpretation of ethnographic 
material from non-Western and, in this case, Papua New Guinean, 
societies, by anthropologists with Western cultural backgrounds who 
had collected and presented the data. The discussion focussed on, and 
compared data from, three Papua New Guinean societies studied by the 
authors and referred specifically to the development of social models 
pertaining to gender relations. More recently, Strathern (1988) has 
elaborated on these arguments and developed a critique of the work of 
Western anthropologists in Melanesia. Strathern claims that, by 
applying Western concepts in order to understand and interpret 
Melanesian society and social institutions they have frequently 
misinterpreted the content and context of Melanesian interpersonal 
relationships. Axiomatically it can be stated that an 
anthropologist's personal "pre-occupations" with particular topics and 
approaches to analysis will, to some extent, affect the nature of the 
data collected, the questions asked, as well as the interpretation of 
the data. This would be true whether the anthropologist had a 
Western, Melanesian, Asian or African cultural background.
The ethnographic data which I collected for the purpose of this 
research were not intended to be used for the testing or developing of 
any specific hypothesis or social theory, although I considered it 
possible that it might be so used in the future, by either myself or 
others, as a means of illuminating other relevant research or theory.
During the short preliminary period of my research I looked at 
the bisnis-meri as a problem because:
(l) the phenomenon was introduced to me as a problem for Gumini 
society; and
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(2) because, in the ideology of my own cultural background, and the 
culture within which the study of society has been developed 
(i.e. Western society), prostitution was seen as a problem both 
for society and for the individuals involved.
The nature of the "problem", from the Gumini1s perspective, was very 
different from that of the Western perspective, partly because of 
different ideologies with respect to sexual relationships, and partly 
because of the specific modus operandi of the bisnis-meri. From a 
Western perspective, there were a number of problems involving the 
interpersonal relationships which were an integral part of the total 
phenomenon of the Gumini bisnis-meri. A simplistic approach to the 
bisnis-meri as a problem solely in terms of its being a form of 
prostitution would have been inadequate and would have been imposing a 
value judgment upon the research. I was aware that the notion of the 
bisnis-meri as a problem should be set aside prior to the actual 
planning stage of my research. The Guminis living in Port Moresby, 
while retaining their customary value system for use when they were in 
Gumini, developed a second, modified value system for use when they 
were in the city. Similarly during this research I too developed 
two value systems, one for use in the general community, the one that 
I had absorbed as part of my cultural identity, and another more 
limited set of values for use when interacting with Guminis in Port 
Moresby. This was a consequence of in-depth micro-level research with 
small samples, and long-term interaction with them.
In the course of my research I involved Papua New Guineans as 
much as was possible in order that their views and concepts were used 
as much as, or more than, my own, particularly in relation to the 
collection of data. There was a considerable amount of Gumini 
involvement in the data presented in Chapters 2, 3, A and 5, and of 
Papua New Guineans in the development of the interview guide used in 
the Port Moresby VD clinic (see Chapter 7). In presenting my data I 
have deliberately kept interpretation in terms of theoretical 
anthropological models to a minimum.
The sharp divide that Strathern (1986) makes between Western 
society and Melanesian society may no longer be strictly applicable, 
as a consequence of the social change that has taken place in most of 
Melanesia. Many Melanesians of the 1970s, and even more in the 1990s, 
are not totally Melanesian in outlook, and behaviour. This was 
certainly true of the majority of the indigenous population of
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Port Moresby as my research shows (see Chapters 4, 6 and 7).
Behaviour and interpersonal relationships at that time and today 
cannot be understood fully in terms only of strictly Melanesian 
traditions. Western behaviour and attitudes have also changed, 
including those relating to sexual relationships, as a consequence of 
more effective methods of contraception and the increasing spread of 
AIDS within Western society. But within change there is also 
continuity from the past. This was very evident in the development of 
the bisnis-meri.
I studied the bisnis-meri as a mode of entrepreneurial behaviour
that was a response by the Gumini people to a particular set of
circumstances in Port Moresby during the late 1960s. It was
one element in the social change, the cultural contact, the
2urbanisation that was occurring in the city at that time. My 
research looked at individuals, individuals who were apparently 
behaving according to the norms of Gumini society and those of the 
wider community of Port Moresby, and individuals whose behaviour did 
not follow the accepted norms of society. The process by which 
behaviour, initially considered to be the behaviour of deviant 
individuals, changed to a situation where the option to take up such 
behaviour had become a social norm was a process that was an essential 
element in the complex of innovations and continuities in 
interpersonal relationships and activities termed "social change".
Such an approach, I intended, would not facilitate subjective bias on 
the part of the researcher.
During the course of my research I gradually became aware of a
parameter within the bisnis-meri partnership which had a greater
3potential for subjectivity and bias than the ambivalence to 
prostitution of Judeo-Christian attitudes in modern Western culture. 
Western societies of the middle and late twentieth century ascribe to 
a creed which stated that every adult person should be entitled to
It was beyond the scope of my research to explore all the 
possible facets of the institution of prostitution in Port Moresby.
3Western society seems never to have completely come to terms 
with the institution of prostitution or sexual entrepreneurship. 
Whether to sanction it or not, whether to license the trade that 
occurs in brothels, whether to permit soliciting are matters that are 
still being debated. Stigmatisation is greater at the lower end of 
the market and negligible for sophisticated callgirls. There are many 
inconsistencies in community attitudes toward sexual entrepreneurship.
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make for themselves decisions that will control their own lives and
destinies. What is less frequently stated is that these decisions,
and the behaviour that follows from them, must be within limits laid
down by society. If these limits are not abided by, society will step
in and place restrictions on, and possibly mete out punishments to,
those individuals involved. What modern Western societies do not
wish to tolerate in their ideologies in the twentieth century is the
4control of one adult individual by another adult individual. Such a 
lack of tolerance must be applied with caution when looking at 
societies that do not have a Judeo-Christian background.
In Western societies, institutional control which, in theory, has 
been imposed by elected representatives of the people for the benefit 
of the community at large, is acceptable. Sociological analysis and 
theory have been developed under the premise that, within the 
boundaries of social control, individuals are able to control their 
own lives.
Significant Findings
My research demonstrated that, looked at from a social 
perspective, sexual entrepreneurship and/or prostitution should not 
be classified as a single phenomenon. All forms of sexual 
entrepreneurship have some things in common and are a contribution to 
the regulation of human sexuality within society, but their 
significance as a social or economic force may vary significantly.
The Chimbu pasindia-meris of the Highlands Highway, like the 
bisnis-meris, were a consequence of social and economic change that 
had taken place in Papua New Guinea since the end of World War 2.
They were also an expression of relative independence and freedom of 
movement by women using their own initiative at times when they are, 
at least temporarily, not restricted by marriage ties. Ties to a 
woman's natal kin group are less restrictive than those to her affinal 
group.
In Western society it has sometimes been said, particularly 
when, for example, looking back at the heteriae of Ancient Greece, 
that prostitutes were the first emancipated women; in contrast to the 
ideologically more socially acceptable view, that they are women being
In the late twentieth century, children are being regarded as 
having become adults at younger and younger age and children are being 
given rights in themselves and over their parents.
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exploited by men. Cohen (1969) found that many Hausa women of Nigeria 
alternated between the status of housewife, when their activities and 
economic opportunities were severely restricted, to that of a 
prostitute, when they had freedom and the opportunity to earn money 
and accumulate the bowls that brought prestige to themselves. This 
contrasts with the prestige brought to their husbands from the shells 
earned by the Goaribaris1 wives from their sexual intercourse with 
other men, sanctioned and/or arranged by their husbands on special 
occasions (see Chapter 6).
The Gumini bisnis-meris of Port Moresby were not an expression of 
freedom or independence for women but rather a demonstration of their 
continuing situation of control by men with rights in them. The 
dependence of women on the decisions of men was likely to be increased 
in the urban situation where a woman's support system of kinsmen might 
be either absent or lacking in the economic power to be of any 
assistance to her if she wished to resist the decisions of those in 
control of her. I found that the decision to become a bisnis-meri 
could have been made either by the woman herself, by a joint decision, 
or by the male partner, perhaps jointly with his kinsmen. It was 
always necessary for the woman to act jointly with her husband or with 
the kinsman in Port Moresby deemed to have the greatest rights in her 
sexuality. Some women were happy to participate; others were not.
Some husbands and/or kinsmen did not wish to use their rights in this 
way, even if the women did. Others did.
In Gumini traditional custom, a man was not entitled to force a 
woman to have sexual intercourse with a man if she did not wish to, 
but in Port Moresby, Gumini women were often in a situation where they 
were vulnerable to the persuasive powers of men, either because of the 
lack of a support system, or because of their position of imbalance in 
their relationship with the man who wished to use their sexual 
services for commercial purposes. He might have paid her airfare or 
paid her brideprice and she had not given an adequate return, or had 
been promiscuous in Gumini during her husband's, father's or brother's 
absence. She had failed in her duties; feelings of guilt were 
developed; she must atone by complying with the suggestions of those 
to whom she was obligated.
Similarly, if a woman wished to use her sexual services 
commercially and the man with rights in those services did not agree, 
the woman's only recourse was to find means to persuade him, which was 
no easy task, or, also a difficult task, find another man who could
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claim stronger rights in her sexuality. From a Western perspective, 
and particularly Marxist or feminist ideologies, this would be seen as 
gross exploitation of women. This would be consistent with the 
balance of obligations and rights between individuals and individuals, 
and between individuals and groups of male-dominated individuals that 
comprised the system of Gumini social organisation.
I found that women picked by men to work as bisnis-meris were 
women who had not fulfilled their obligations adequately. The 
exceptions to this were the cases of some joint decisions, decisions 
made in circumstances of great need, i.e. no money to buy food for 
themselves or a child, and no kinsmen in Port Moresby able to assist 
them.
Another finding that also demonstrated Gumini women's acceptance 
of their control by men lay in the sources of complaint against their 
male business partners. While some women did not like the work they 
were doing they did not complain about their partner's control, nor 
about the dominance of men in society. Those who complained sometimes 
mentioned the hard work and hot sun, but primarily they complained if 
they were dissatisfied with the amount of their earnings given to them 
or spent on them. A few women made the comment, "A woman must do what 
her husband says." It was said in terms of explanation and apology, 
of acceptance, rather than in anger or resentment on either an 
individual or group level. Women had to find a means of manipulating 
their situation within the context of men's rights in them if they 
wished to behave in a way contrary to their husbands' wishes, i.e. 
change the social context (see Case Histories No. 18 and 37).
Women could avoid, to some degree, having to do things they did 
not wish to, especially if the behaviour asked for was of doubtful 
acceptance to the community, by earning a good reputation for 
obedience, hard work and overt morality, and, if married, providing 
children, thus earning the respect and support of alternative 
kinsmen - her mother's kinsmen when unmarried, her mother and father's 
kinsmen when married. To the outsider, a Westerner for example, it 
seems like the proverbial vicious circle. Be good and obedient and 
you deserve support. But if you are good and obedient, you won't need 
the support of others. A considerable degree of care and ingenuity, 
including changes in the socialisation of young children of both 
sexes, and the provision of occupational opportunities for Gumini men 
and women in the urban and rural environment, will be required to 
apply the provisions of Papua New Guinea's Constitution and Aims to
290
the situation found as a result of my research into the development of 
the Gumini bisnis-meri.
In the course of my research with the bisnis-meris I became aware 
that Gumini repugnance to sexual entrepreneurship was primarily based 
not on the commercial nature of the activity but on the fact of a 
woman having sexual intercourse with a considerable number of men over 
a relatively short period of time and to the fact that it was not 
practised in traditional custom, and as a result, traditional rights 
in the woman were being usurped. But if the situation was adjusted - 
usually by payments or gifts to those whose rights had been offended - 
opposition, on an individual level, but less so on a social level, was 
diminished or erased. This would be consistent with Guminis' 
admiration of and desire for involvement in entrepreneurial activity, 
and the traditional ideology that close contact with women was fraught 
with danger for men. The lack of any ideological demand for love and 
affection in sexual relationships facilitated ambivalent views towards 
sexual entrepreneurship within the Gumini community.
Most non-marital sexual relationships, whether friendly or 
commercial, were casual and short-term. My research of venereal 
disease patients who had had non-marital sexual relationships, and 
who came from a variety of ethnic backgrounds, but predominantly from 
the Highlands of New Guinea, demonstrated that, from the client's 
perspective, payment was not the criterion which determined whether a 
sexual relationship was prostitutional in nature or not, indicating 
that prostitution was not seen solely in commercial terms. Another, 
and possibly connected finding, was that the education level of the 
male partner in a non-marital sexual relationship was a more important 
determinant for the obtaining of free sexual services than was the 
income level of the respondent.
The findings I have set out in this work are primarily related to 
individual behaviour and relationships within their immediate context 
with little reference to the broader urban social context in which 
they took place. Social context is important in Papua New Guinean 
interpersonal relationships as it can affect the social acceptability 
of individual acts. Extramarital sexual intercourse by a married 
woman might lead to large-scale tribal fighting if it occurred between 
people of different tribes, or even different clans; if it occurred 
between members of the same clan the matter could be settled by 
compensation; if it was done with the husband's consent - a modern 
innovation - it could be commercialised.
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In the multi-ethnic society of Port Moresby, two types of 
cross-cultural contact had had an influence on the development of the 
bisnis-meri. Firstly there was the change in physical environment and 
economic and legal systems imposed upon the Guminis, in common with 
the rest of the indigenous population in the city, together with a 
Western-style education system and Christian morality. In contrast, 
contact with other Papua New Guinean peoples in the community was 
voluntary and informal. Such contact between Guminis and Goilalas 
and, to a lesser extent, between the Guminis and the Goaribaris had a 
major input into the development of the bisnis-meri in Port Moresby, 
as did some aspects of the city's Western style infrastructure, and 
because there was no road between Port Moresby and Gumini.
I found that the charismatic personality of the first bisnis-meri 
was an important factor in the spread of idiosyncratic behaviour to 
others in the community. The competence and intelligence of one of 
the early "converts" was also important in increasing the numbers of 
bisnis-meris. But I do not believe that my findings either support or 
contradict Glover's hypothesis that prostitutes, and the clients of 
prostitutes, are a consequence of a psychopathological personality, 
unless this was applicable to promiscuous Gumini women, from whom many 
of the bisnis-meris were selected. A lot more social-psychological 
research would, I suggest, need to be undertaken before any 
conclusions could be made on this point. With respect to the clients' 
circumstances, a shortage of potential female friends might be a more 
important reason for men to have prostitutional sexual relationships 
than any personality defects, caused by childhood experiences, as 
proposed by Glover (1969). Lack of education may have been a factor.
I found that, contrary to the popular indigenous belief that 
there had been no sexual relationships that could be termed 
prostitution in Papua New Guinean traditional customs, and bearing 
Strathern's (1986) admonitions on the interpretation of Melanesian 
social organisation and relationships, there were activities among 
people in Western Papua that bore many of the social characteristics 
of prostitution, as practised in Europe and Asia.
In contrast to the young men of Hagen, who came to Port Moresby 
and other urban centres, as a short-term, pre-marital initiation into 
modern life, returning to their rural homes where there are ample 
economic activities open to them (Strathern, 1972b, 1975b, 1987), 
Gumini migrants to Port Moresby comprised both young and middle aged 
men who came with the expectation of staying in the city for a
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considerable time, imbued with the ideology of making enough money in 
the city in order to save and invest in business in Gumini. A few of 
these men were landless, due to having been adopted, which did not 
always give them rights to land. This situation, and the fact that 
regular incidents of tribal fighting have continued to occur right 
into the 1990s, indicate that factors rooted in Gumini rural life 
might have played an important contributing role in the development of 
the Gumini bisnis-meri.
There were many other important factors that I have not commented 
on here because of their self-evidence or because of the need, 
previously stated, to concentrate on specific aspects of a subject 
that could spread into so many areas of anthropological or 
sociological interest. What I was looking for in the course of my 
research was a theoretical framework that would give added meaning to 
the data while limiting the parameters within which it could be 
presented. One analytical approach which seemed appropriate was that 
of social deviance because of its interest in both individual and 
social behaviour, and because there are some common characteristics 
shared by deviants and entrepreneurs.
THE CONCEPT OF SOCIAL DEVIANCE
The concept of social deviance became significant in sociological 
theory during the 1960s as a result of the works of Becker (1963), 
Erikson (1966), Lemert (1967), Lofland (1969) and others. In 1971, 
Schur published his work Labelling Deviant Behaviour. These workers 
saw that deviance and deviant behaviour were a consequence of the 
interaction between particular individuals in society and the society 
within which they lived. This view contrasted with an earlier view 
that some individuals developed for psychological reasons a different 
type of behaviour from that of the main body of their society (Edwards 
and Wilson, 1975). During the 1980s no new theories, or modifications 
to the existing theories, relating to social deviance were developed; 
nor were the theories of the 1960s and 1970s discredited (Wilson,
1989, Personal Communication).
In theory it has always been recognised that the term "deviant" 
included people who differed from the rest of their society by being 
seen as exceptionally good people, but in practice sociologists have 
concentrated their research almost entirely on those individuals, and 
groups of individuals, whose behaviour was considered to be 
undesirable by the mainstream of their society. It is society, not
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those individuals or groups of individuals who perform the behaviour, 
that decides whether acts or behaviour, or those who perform them, 
should be classed as deviants.
Schur's work Labelling Deviant Behaviour (1971) took the view 
that a person, or group of persons, could be classified as deviant 
only if society responded to their behaviour in such a way that these 
individuals were isolated, punished or corrected by the mainstream 
society from which emanated the rules of behaviour for the members of 
that society. This approach to the understanding of social deviance 
has been given the name "interactionist" approach.
The interactionist approach takes into consideration the fact 
that there always are two sides involved in the social production of 
deviance. Firstly, there is the behavioural aspect, concerning the 
actual acts performed that are considered to be deviant, and the 
individuals that perform them, and secondly there are the labelling 
and reaction of society in general in determining what acts should be 
considered deviant (Akers, 1968). The approach tends to focus on 
questions relating to rule-making, detection of rule breakers and 
enforcement of the rules rather than on the deviants themselves, in 
contrast with the older, more traditional approach which focussed on 
the individual as a problem who needed to be cured or corrected 
(Edwards and Wilson, 1975). The interactionists look at both sides of 
the equation in terms of their interaction.
There is no automatic progression from the commission of a 
disapproved of act to the casting of the individual responsible as a 
deviant, or to the imposition of an "appropriate" punishment. Becker 
talks of the undetected deviant (1963) as one classification of 
deviants. Others suggest that an individual should not be considered 
deviant until he/she has been treated as one by mainstream society 
(Edwards and Wilson, 1975). Lofland (1969) took the view that once a 
person has been labelled a deviant, as a consequence of a particular 
type of behaviour, his entire identity is labelled as deviant and he 
is subject to all types of degradation, deprivation and attacks on his 
self-identity. Edwards and Wilson are unsure whether such abuse of 
the individual who performs deviant acts should be considered an 
essential element for categorising a person as deviant. This is a 
matter of considerable significance in the projected application of 
social deviance concepts to my data on the bisnis-meri and Port 
Moresby society in the early 1970s.
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In view of the fact that the phenomenon of the Gumini bisnis-meri 
was first presented to me because "they were giving the Guminis a bad 
name" (translation) it seemed at first sight that there would be a 
straightforward case to analyse in terms of social deviance theory. 
This has not proved to be the case, and not simply because I did not 
hear many other Guminis express this same concern.
The Application of Social Deviance Theory and Concepts as an Aid to 
the Understanding of the Development of the Gumini Bisnis-meri in Port 
Moresby in the 1960s and 1970s
Social deviance theory looks at society - Western society - in 
terms of:
(1) An audience containing rule-makers and rule-enforcers.
(2) Individuals and groups of individuals who -
(i) have been labelled as deviants; or
(ii) secret deviants, that is individuals or a group of 
individuals who have performed deviant acts that have not 
been detected.
(3) The interaction between (1) and (2). This is of special 
importance for those who subscribe to the interactionist approach 
to deviance.
The data that I have presented herein include data on the 
audience, the rule-breakers and the interaction between them, but 
focuses more on the rule-breakers than on the rule-makers because the 
former were a relatively homogeneous group in contrast to the large, 
multi-ethnic, rapidly changing society that comprised the general 
population of Port Moresby. I will be looking at my data from both 
the interactionist and traditional perspectives in social deviance 
theory.
The Audience
Port Moresby society in the late 1960s was composed of migrants 
who had lived in the city for 30 or more years, or for two to three 
weeks, and Papuan residents of villages that had been embraced by the 
city. Most of the migrants maintained links with their country or 
village of origin, and intended to return "home" one day. The 
expatriates came from many states: Australia, New Zealand, China,
Hong Kong, India, the Philippines and other Asian countries and from 
Europe and North America. There were a substantial number of 
mixed-race people, some of whom identified with the indigenous
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population while others maintained their own specific identity. By 
far the largest section of the community was made up of indigenous 
people who had migrated to the city from various parts of Papua New 
Guinea (see Chapter 3). The lives, values and belief systems of many 
of these migrants had been affected as a consequence of exposure to a 
variety of different social systems and sets of values. Sometimes the 
new values and new behaviour were compatible with the old; sometimes 
they conflicted with the old and adaptations had to be made.
In Papua in the 1960s the formal rules relating to prostitution
lay in the Criminal Code. This Code of laws was a direct import from5Queensland by the then colonial power of Australia (see Chapter 6).
It reflected the ambivalence towards prostitution that has been 
characteristic of Christian based societies for many centuries 
(Henriques, 1963). Some types of prostitution were illegal while 
others might be acceptable; prostitutes were condemned, their clients 
were not. In some Western countries morality was of prime 
concern in relation to non-marital sexual relationships, in others 
health and the transmission of venereal disease were of greater 
concern.
The Queensland Criminal Code did not make prostitution illegal, 
only the soliciting for the purposes of prostitution, the keeping of 
brothels, and living off the earnings of prostitution. Another 
expatriate based law that was applied in Papua was the Vagrancy Act 
which was frequently used in Port Moresby for the arrest of 
unsophisticated women who were believed to be prostitutes.
Although the Criminal Code was, in essence, an expatriate law, 
and while many expatriates as well as indigenees would not be aware 
of, nor understand, the precise details, the majority were sympathetic 
to the existence of laws which, they believed, made prostitution 
illegal but did not punish the clients. The reasons for indigenes 
condemning prostitutes might be different from those of the 
expatriates who formulated, and later introduced, the Criminal Code 
and Vagrancy Act to Papua (Strathern, 1974, 1975), indicating that in 
a multi-ethnic community rules made by one group may aid in 
maintaining different values in different ethnic groups.
The legal system operating in Papua during the 1960s was 
introduced and administered by the expatriate colonial power. Another
During the eighteenth and nineteenth centuries it was general 
practice for European colonial powers to introduce and apply the laws 
from their home countries in their colonies.
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expatriate group that made rules that applied to specific sections of 
the community were the Christian missionaries, who taught their 
followers a code of behaviour, including sexual behaviour, based on 
their interpretations of the Scriptures. These in no way conflicted 
with the provisions of the Criminal Code. The Criminal Code had been 
formulated to serve the needs of a society which, at that time, was 
considered to be Christian.
The methods for enforcing expatriate laws were by means of the 
police, courts and prisons. These were expatriate institutions, 
although the majority of the staff, particularly those of the lower 
ranks, were indigenes. In the Missions, the majority of the 
administrative staff and officials were expatriate, with the exception 
of the Papua Ekalesia. While the large indigenous population of Port 
Moresby played a very considerable role in the enforcement of the law 
in the city as police, magistrates and prison staff, including laws 
relating to prostitution, they had little direct input into the making 
of the laws. It could be anticipated that with the coming of 
Independence and the completion of more higher education and trainee 
opportunities, Papua New Guineans would have been much more involved 
in the process of rule-making.
In the 1960s it was expatriates who had made the laws that were 
applicable to the whole community of Port Moresby and the indigenous 
people did not make laws that were applicable to the entire population 
of the city, but each ethnic group had its own set of values and rules 
of behaviour that applied specifically within the group. Each of 
these groups had its own rule-makers and rule-enforcers.
The traditional rule-makers and enforcers of Gumini society were 
the ancestor spirits. Humans needed to behave according to the wishes 
of the ancestor spirits in order to avoid making the spirits angry. 
Essentially the behaviour the spirits liked was the behaviour that had 
been acceptable when they were alive, on this earth, as human beings. 
Living people of today assisted the spirits by imposing sanctions on 
those who did not conform to traditional values and behaviour. This 
system encouraged conformity to traditions, but when new things or 
ideas are introduced as a consequence of contact with outsiders, some 
form of innovation was inevitable whether in the form of adaptation of 
the traditional or the acceptance of new values and associated 
behaviour to meet actual or perceived needs.
Traditional Gumini society had some very specific values and a 
code of behaviour based upon them that regulated gender relationships
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(see Chapter 2). By the 1960s behaviour had been modified as a 
consequence of contact with the government and missionaries. 
Pacification, medical care, the taboo put on male puberty rites by 
most missionaries, the introduction of money and men going away to 
work certainly resulted in some changes in behaviour, but these 
changes were consistent with the current value system. When Guminis 
migrated to Port Moresby they temporarily replaced or modified some of 
their traditional value system with a new value system, made up of a 
mixture of new and old that accommodated changes in behaviour that 
were a response to the urban environment. Some values were more 
resistant to change than others.
Prostitution did not exist in traditional society, nor was it 
practised within the Gumini community in the 1960s. Covert 
promiscuity among unmarried post-pubertal boys and girls increased and 
a considerable number of girls had to leave primary school because of 
pregnancy. Some unmarried women made trips to and from Lae "working" 
their passage as pasindia-meris. A young woman who earned a 
reputation for being overtly promiscuous, particularly if her sexual 
partners were from within the Gumini community, would be considered 
big-headed and irresponsible. Such a woman would be treated with 
little respect by her kinsmen and women, and would get only nominal 
support in a time of need.
The Gumini ancestor spirits had only minimal influence in Port 
Moresby because they were believed to be attached to the land. This 
facilitated the adoption of new values and the modification of 
behaviour while Guminis were in Port Moresby. Some Guminis came to 
Port Moresby to get away from spirits they believed they had offended 
in Gumini, and for this reason they were afraid to return. All 
Guminis in Port Moresby expected to return to Gumini one day, when 
they had saved enough money to start up a business at home. 
Consequently they did not want to do anything to offend their kinsmen 
in Gumini or Port Moresby. Because of the close and intense 
relationships of men belonging to the same kin group, if any member of 
the group was seen to have caused offence to a member of another group 
the men in that group might retaliate against any member of one's own 
group. Each member of a group needed to consider the behaviour of 
other members of his group, each member becoming to a considerable 
extent his brother's keeper. On an interpersonal basis, rule 
enforcement was very much a function of the members of a kin group, a 
role performed in Gumini on behalf of one's ancestors.
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The Deviants
The main focus of the traditional approach to the study of social 
deviance was, according to Edwards and Wilson (1975), almost entirely 
concerned with the deviants themselves and the reasons they, as 
individuals, decided to perform acts which were not consistent with 
the norms of society. They looked for the reasons as being within the 
individual person rather than having their origins within society. 
Little attention was, it is claimed, given to the audience, to those 
in society who labelled people as deviants. This contrasts with the 
interactionist approach that looks at both the deviant and those who 
label them as deviant and has, as its main focus, the interaction 
between them.
Becker (1963) has argued that two preconditions must be met 
before a person can be considered "deviant". Firstly, they must have 
committed a rule-breaking act, and, secondly, they must have been 
detected as so doing and been labelled and processed by the 
rule-makers as being deviant. By these criteria the bisnis-meri would 
qualify to be described as a deviant, but not her business partner.
The latter might be classified as a secret deviant, in Becker's terms. 
These were individuals whose behaviour was in some respect deviant, 
but it had not been detected by the community at large; the 
individuals concerned had not been processed by the rule-makers. 
Whether Becker would use such a term to describe a situation in which 
an entire group of people breaking the law went undetected and 
unprocessed is a matter for speculation, but one of the main tenets of 
the interactionist1s approach to the study of social deviance is that 
it is flexible, an approach to an understanding of deviant behaviour 
rather than a theory (Edwards and Wilson, 1975:15-16).
The Criminal Code that was in force in Papua in the late 1960s 
and early 1970s made it an offence for another party to live off the 
earnings of prostitution, and most, if not all, of the entrepreneurs 
associated with the bisnis-meris were aware of this. The women had 
been instructed that if arrested they would not disclose the fact that 
they were living and working under the care of a man. It was unlikely 
that the police doing the arresting were aware of how Gumini 
prostitution in Port Moresby was organised, and in the court cases 
that I attended the magistrates made no reference to this matter, 
although they must have been aware that a Papua New Guinean woman 
could not live in Port Moresby without the protection of a man. While 
it might be difficult to prove that the male partners were living off
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the earnings from prostitution there would seem to be no reason they 
could not be arrested as vagrants in the same way as their female 
business partners. The main difficulty with this would be that if the 
police had arrested all the vagrant men in Port Moresby, the prisons 
would not have been able to contain them.
This was a situation where people, in this case the male partner 
in a bisnis-meri partnership, were knowingly breaking the law but were 
not processed as deviants because the law enforcers were not 
interested in taking any action. The question then to be asked is, 
why was this so? It could have been because of the ignorance of the 
situation on the part of the expatriates responsible for giving 
directives to the police and magistrates. It could have been for the 
practical reason of the very large numbers, but this seems unlikely; 
not everyone involved would have to be processed as a law breaker. It 
could have been that the indigenous population of the city, in 
contrast to the expatriate law-makers, had little sympathy for the 
law; perhaps they saw those who lived off the earnings of prostitution 
in the same light as they, and the expatriate community, saw the 
clients of sexual entrepreneurship. Perhaps it was part of the 
age-old tradition of always blaming the woman.
Within the Gumini community in Port Moresby and in Gumini, the 
role of the male partner in the bisnis-meri activity was well 
understood (see Chapter 4). There was no condemnation or criticism of 
the male partner provided he took precautions to adjust the social 
context. Before being launched on her career the male partner, a man 
who had rights in the woman's sexuality, had to be sure that there 
would be no protest from the woman or her kinsmen, if any, in Port 
Moresby. The former was achieved by persuasion, if necessary 
(see Chapter 4); the latter, by throwing a party prior to launching 
the woman into her new career, and the giving of presents from time to 
time. This was to avoid any hard feelings developing as a result of 
resentment that they were not getting their fair share of the benefits 
they were entitled to as a consequence of their rights in the woman.
By accepting payment or gifts from her kinswoman's husband, in the 
case of a married woman, or from her own kinsman when a woman was 
working with her father, brother or uncle, these people were removing 
any obligation that the proprietor might have to them as a result of 
offending their rights in the woman. This also had the effect of 
removing their influence in the matter as well as any claim the woman
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might have had on them for assistance. Whether the receivers 
continued to see the woman's behaviour in the urban environment as 
deviant would vary from person to person on an individual level. On a 
social level she was still a deviant, but her proprietor was not.
The same approach was used with kinsmen in Gumini who either 
requested a share of the earnings or who indicated their anger at 
their kinswoman's behaviour. If the social context was right, any 
displeasure they might have because of the woman's multiple sexual 
relationships become secondary to the fact that they were being 
compensated for having forfeited some of their rights in the woman.
Any feelings of condemnation were tempered, particularly in the early 
days of the bisnis-meri, by admiration for the large sums that could 
be earned. In the early days of her career as a bisnis-meri, Dombia, 
because of her extremely high earnings, her generosity, and her 
charismatic personality, was seen as a positive rather than a negative 
deviant. This was not reflected upon her husband, a dour, 
unattractive man.
The social context was also important for the bisnis-meri herself 
in relation to her work. Firstly, it had to be carried out with, at 
least on the face of it, the consent of both partners (see Chapter 4). 
If one partner did not agree, or at least in the eyes of the Gumini 
community in Port Moresby, be seen to agree, then work could not 
commence until the dissenting person was persuaded to agree (Case 
Histories No. 16 and 17). Inadequacy in the fulfilment of one's 
social role, and lack of kinsmen in a position to give support to the 
dissenter were important factors in persuasion (see Chapter 4). 
Economic circumstances were another (Cases Histories No. 1, 17 and 
24). Individual and social circumstances frequently combined to bring 
about a working partnership between a man and a woman who had rights 
in her sexuality. If the social context was correct and people who 
might be in a position to complain were adequately compensated, men 
who worked with bisnis-meris were not labelled as deviant for 
permitting their partner to have sexual intercourse with many men, 
although this was considered an offence to traditional morality in 
Gumini. The fact that the purpose of these relationships was to make 
money was a mitigating factor rather than a denigrating one, as is the 
case in Western society in the twentieth century.
The classification "secret deviant", if it is to have any 
significance, demonstrates that in the interactionist approach to the
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understanding of social deviance the sociologist has a role to play in 
identifying deviants. Society has not identified these individuals as 
deviants. Whether they see themselves as deviants is unknown, but 
their behaviour is such that in some respects the sociologist sees 
them as undetected deviants.
I have some difficulty in classifying the bisnis-meri herself as 
a deviant from either the traditional or the interactionist approach 
to the study of deviance. Firstly, because in some cases the 
initiative has come from the woman herself, in others it has come from 
the male partner, and in some cases it was a joint initiative. 
Secondly, the situation is blurred by the fact that audience reaction 
in the indigenous community is affected by the social context of theg
act and not simply to the act itself. Thirdly, in Gumini society in 
the 1960s, women had been socialised to be both dependent and obedient 
to men, particularly to those men who had legitimate rights in them. 
Rather than being deviant, it could be argued that they were 
conforming to the norms of society by conforming to the dictates of 
men,^ either by agreeing to do what the male partner required of them 
or by not doing what he did not wish them to do until they were able 
to persuade him to drop his opposition. This decision by the women 
appeared to be a matter of expediency, of vulnerability as a 
consequence of individual personal inadequacies and her social and 
economic environment in Port Moresby. With respect to the 
interactionist approach the position is more clear-cut in that the 
female partner is condemned by other Gumini women in Port Moresby and 
most Gumini men, and by Port Moresby society in general. Neither 
approach in any way accommodates the fact that the woman might not be 
a free agent entitled to make her own decisions.
With respect to the male partner there was no condemnation from 
any section in society provided the woman was not forced physically to 
participate. In the case of the Gumini community, compensation or 
minor payments are paid to other kinsmen or affines who had rights in 
the woman. Few people in society at large were aware of the fact that
Social context does not have, the same significance in relation 
to deviant behaviour in modern Western societies, but in some 
instances cannot be ignored. The degree of condemnation awarded to 
courtesans is very much less than that awarded to bar girls or street 
girls.
^Many of the women were working as bisnis-meris against their own 
wishes.
302
the bisnis-meri was an entrepreneurial partnership with the man 
selling a service provided by the female partner. Consequently, the 
male partners were not considered to be deviants although, according 
to the Criminal Code, they had committed an offence by living off the 
earnings of prostitution. On this basis it could be argued that they 
were undetected deviants with respect to the community at large.
From the traditional approach to the study of deviance, the male 
partner could be considered a secret or undetected deviant on 
different grounds. He was a man who was either demanding, or 
persuading or agreeing that a woman in whom he had customary rights 
and had control over in Port Moresby, had multiple sexual 
relationships with women. This was behaviour which, during the 1960s 
and 1970s, would not be countenanced in Gumini and was a cause for 
concern amongst many Guminis in Port Moresby at that time. It was the 
male partners who had the responsibility; the woman was conforming to 
the tradition of agreeing with her husband, brother, father or other 
kinsman to whom she was under an obligation. Such behaviour was an 
offence to most indigenes as well as expatriates, an exception being 
the Goaribaris of the Purari Delta, one of the few traditional Papua 
New Guinean societies that had developed the concept that a woman's 
sexual services could be used for material gain (see Chapter 6).
It could be argued that the male partners, by using persuasion 
rather than force, and, where required, giving compensation to other 
men with rights in the woman or giving them gifts of food or money, 
and by starting up an entrepreneurial enterprise, something that is 
the dream of almost every adult Gumini man, were performing actions 
that were consistent with traditional Gumini values. Seeing women in 
economic terms, as producers of food, as a means to ends desired by 
men, was also consistent with Gumini ideology relating to gender 
relationships and Gumini women's acceptance of such a role. These 
values, together with the belief that sexual relationships were, for 
men, for the purpose of procreation, to be entered into for biological 
purposes without any desire for an emotional or spiritual content (see 
Chapter 2), facilitated the involvement of Gumini women in
gprostitutional sexual relationships. The content of relationships
In spite of this ideology, both physical and emotional 
attraction does occur between Gumini men and women, and with the 
undermining of many of the traditional institutions and attitudes that 
served to prevent their expression, such relationships have become 
more overt and/or frequent in recent times (see Case History No. 101).
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between men and women did not change in the urban environment of Port 
Moresby, but the behaviour of bisnis-meris, and to a lesser extent, 
that of housewives and husbands did.
My research showed that some of the bisnis-meri partnerships were
initiated by the female partner, but no partnerships went into
business without, at least, the tacit approval of the man who was
taking responsibility for the woman in Port Moresby. This
demonstrated the fact that in Gumini society, both in ideology and in
actual practice, decision-making was done by men in matters involving
both sexes and the community as a whole, as well as matters of concern
specifically to men. This did not mean that women should not be
blamed as the cause of undesirable behaviour by men or for unfortunate
events. Thus, in keeping with Gumini traditional attitudes, the
female partner was labelled as deviant by those sections of the Gumini
community who were opposed to sexual entrepreneurship. The male
partner was not so labelled by the Guminis in Port Moresby or by the
community at large, even though, according to the Criminal Code in
force in Port Moresby, it was an offence to live off the earnings of 9
prostitution (apart from the prostitute herself). This was largely a 
consequence of ignorance as to how the bisnis-meri was organised, an 
ignorance which was to some extent a consequence of the fact that when 
bisnis-meris were arrested they said nothing about their male partners 
to the police.
In Table 8.1 we can see that different sections of the community 
view the behaviour of the bisnis-meri and her partner in different 
ways with respect to deviance. In addition, different approaches to 
the theory of social deviance may "produce" different people or 
role-players as deviants. That is, followers of the "traditional" 
approach might take the view that, as the bisnis-meri is conforming to 
the wishes of her partner who has rights in her, she is not to be seen 
as deviant. This will be discussed after the completion of the 
section to follow which looks at the interaction between the audience 
and the deviant, an interaction which is of crucial importance in the 
interactionists1 approach, but of only minor consideration in the 
traditional approach to deviance theory.
A mature Kuman woman (from Chimbu) told me with obvious disgust 
that the Guminis were people who put their wives into prostitution. A 
coastal Papuan woman, possibly influenced by an expatriate welfare 
worker, told me that they (i.e. other Papuan women) must not blame 
Goaribari women for being pamuk women as they were forced by their 
husbands to do this.
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The Gumini man who first told me of a concern because the 
increasing number of Gumini women taking up prostitution in Port 
Moresby was, he claimed, giving the Guminis a bad name. In fact, 
because Guminis come from Chimbu they were already part of an 
out-group with a reputation among the general community of Port 
Moresby for trouble-making and aggressiveness (see Chapter 3).
Amongst the Kuman speakers of the District they were considered a 
distinct group, one with inferior status (see Chapter 2). This 
situation existed prior to the development of the bisnis-meri, but 
putting the blame on women was convenient, and consistent with Gumini 
traditional ideology of putting the blame on women for any situation, 
personal or social, which was considered by men to be undesirable 
(see Chapter 2).
TABLE 8.1
DEVIANT LABELLING APPLIED TO THE BISNIS-MERI BY DIFFERENT SECTIONS 
OF THE COMMUNITY IN PORT MORESBY 1960-1970
Bisnis-
meri
Male
Partner
Guminis Deviant Non-deviant
Indigenous
population Deviant Non-deviant*
Criminal Code Non-deviant Deviant
Expatriate
community Deviant Non-deviant*
*These men could possibly be classified as secret deviants in that 
they were going against the Criminal Code in living off the earnings 
of prostitution and, in the views of some women in the indigenous 
community who understood how the enterprise was organised, the 
proprietor was behaving in a traditional way.
The treatment of deviants in Guminis society in Gumini varied 
according to the social context of the act, including the sex of the 
deviant, as well as with the nature of the act. In some situations, 
offenders were considered to be witches, in others the payment of 
compensation could redeem a situation between two groups, in yet 
others the consequence might be fighting between two groups. People, 
including the offenders or deviants, were very closely identified with 
their kin group, and the way deviance was dealt with depended upon the 
relationships of the individual deviants to the kin group(s) they
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belonged to. With respect to the forms of deviance that are inherited 
rather than achieved, albinism or mental retardation for example, 
there was much greater acceptance by the local community than is the 
case in modern Western society (personal observation; Burton-Bradley, 
1971).
These are two general observations that form part of the social 
background within which the interaction between various sections of 
the Port Moresby community, the audience, and those involved in the 
bisnis-meri partnership took place. A third factor that is pertinent 
is the fact that the theories of social deviance being applied in this 
analysis were developed for use in the understanding of modern Western 
societies and have an implied inference that adult individuals are 
free to make their own decisions about their own behaviour and accept 
the consequences of their choice. This would be particularly the case 
in relation to intimate personal behaviour relating to sexuality.
(i) Interaction between rule-makers of the community at large and the
bisnis-meri relationship
The bisnis-meri was classified by the Port Moresby community as a 
prostitute together with other types of informal prostitution 
practised in the indigenous community. There was a stigma attached to 
being a prostitute but this had little practical significance except 
that such women were not considered fit to go to church. While 
prostitution was not illegal, prostitutes were arrested as vagrants 
(see Chapters 3 and 6). After spending about three weeks in gaol the 
women were released without any attempt at rehabilitation, assistance 
to find employment or concern as to how they would survive in the Port 
Moresby environment. No doubt there was an assumption that they had 
relatives who would take care of them. Some of the women complained^ 
while others accepted the stay in prison as a welcome rest from 
walking around the streets in the hot sun. Some said they were 
sexually abused by police or prison officers.
Neither the women themselves, their entrepreneurial partners nor 
the community at large were aware of the fact that they are being 
arrested as vagrants, not as prostitutes. Call girls and other more 
sophisticated types of prostitutes were seldom, if ever, arrested.
Case History No. 28 was an exception. A highly successful 
bisnis-meri who travelled around the city by car resented what she saw 
as police harassment. No doubt this resulted in a loss of earnings 
for her and her partner.
306
Should there have been a desire to do so it would have been difficult 
to arrest them as vagrants.
(ii) Interaction between the Gumini Community and the Bisnis-meri
Partnership
I found that there was a distinct difference in the interaction 
on a person-to-person basis between individual members of the Gumini 
community and the female partners of the bisnis-meri enterprise and 
interaction on a group basis with the partnership. On an individual 
basis, some members of the Gumini community in Port Moresby and in 
Gumini expressed strong opposition to the women who were bisnis-meris. 
Kinsmen who believed their rights in the women had been infringed 
could usually be placated by the adjustment of the social context by 
the paying of compensation and the giving of presents. Others, 
particularly married women living in the Gordon's Ridge settlement, 
and members of those lineage groups which opposed involvement with 
bisnis-meri activities, ostracised the bisnis-meris. They refused to 
allow them to live in the settlement (see Chapter A), would not mix 
with them socially and, on an individual basis, would not accept 
presents or food which they said had been purchased with "bad" money 
(see Chapter A). But when a beer party was being held in one of the 
sections of the Rubbish Six Mile settlement or in domestic quarters, 
contributions of beer from the male partner were most acceptable and 
the bisnis-meri was allowed to attend.^
The stigma attached to the bisnis-meri was not applied to her 
male partner provided he obeyed the rules (see Chapter A). In the 
early days of my research, the stigma was modified to some extent by 
an admiration for the large earnings of the bisnis-meri. When the 
Guminis in Port Moresby first learned of the sexual entrepreneurial 
activities of the Goaribaris and Goilalas in Port Moresby they would 
have been unaware of the disapproval of this type of behaviour by the 
community at large. The development of the term bisnis-meri within 
the Gumini community was an indication of the importance of the 
financial aspect of the partnership as well as an indication of 
admiration in its attitude, bisnis being an activity that is regarded 
as highly desirable by Guminis. During the research period this
Housewives did not go to beer parties at Rubbish Six Mile. The 
relatively high employment rate of the husbands and their kinsmen in 
the settlement made such contributions unnecessary at Five Mile Ridge.
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admiration became less noticeable although earnings, in comparison
12with the earnings of Guminis in other employment, remained high.
13Bisnis-meris were not treated as witches. Nor, to my 
knowledge, were there any fights between men who felt aggrieved by 
their behaviour and those who benefited from it.
In this discussion of the interaction between the bisnis-meri 
and the Gumini community I have made no reference to her clients, some 
of whom would be from the Gumini community in Port Moresby. The 
small cubicles added onto or under the houses of bisnis-meris in 
Rubbish Six Mile were built for this purpose (see Chapter 3). These 
entrepreneurial arrangements were, like all other bisnis-meri 
entrepreneurial arrangements, on a strictly cash for a fast service 
basis, supervised by the male partner who collected the money.
In Gumini rural society sexual mores were being modified in 
response to contact with the outside world, but in the 1960s and 1970s 
there were no prostitutes and no clients. In Port Moresby, some of 
the more traditionally oriented Guminis and some of the devoutly 
Christian young men regretted that the traditional taboos on frequent 
sexual intercourse of any type were not observed in Port Moresby, but 
accepted it as a part of the changed behaviour that was a valid 
adaptation to urban living (see Chapter 3). Clients were not 
stigmatised or regarded as deviants by the Gumini community. Other 
men in the city were not adversely affected by having regular sexual 
services from prostitutes. Gumini ancestors had nothing to say on the 
matter because in the past there had been no prostitutes and no 
clients in Gumini society.
There was no labelling by the Gumini community of the male 
partners as deviants because of their involvement in sexual
By the late 1970s the term bisnis-meri had replaced pamuk-meri, 
a general term for the unsophisticated prostitute, in the Gumini 
community.
13Dombia, the first Gumini bisnis-meri, was spoken of with great 
merriment by many of the men of Rubbish Six Mile. It is likely that 
some of these men would have been her clients. There was no 
suggestion of banishment, the fate of female witches, by the majority 
of Guminis in Port Moresby. The housewives of the Five Mile 
Settlement had views approaching banishment in not wanting any 
bisnis-meris to live in the settlement (See Chapter 4 and Case History 
No. 23).
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entrepreneurship. Provided the earnings were distributed in a 
manner that was satisfactory to the men who had rights in the woman 
working as a bisnis-meri there was no criticism or condemnation of the 
male partner. Not to have so distributed the earnings would have been 
regarded as deviant. Using the woman for the provision of sexual 
services on a commercial basis was not. Thus, from the interactionist 
perspective, there was no deviance with respect to the male partner. 
Looked at from the perspective of the traditional sociological 
approach to the understanding of deviance, the question must be posed 
as to whether or not the male partners should be considered to have 
indulged in deviant behaviour. Guminis who opposed the practice of 
the bisnis-meri were aware of how the activity was organised, and 
acknowledged, when challenged, that in their society women were 
expected to do what men who had rights in them told them to do. Most 
of the women working as bisnis-meris had a background of behaviour, or 
were in circumstances in Port Moresby, that meant they were not free 
agents. In spite of this, no one in the Gumini community saw the 
behaviour of the male partner as in any way unusual. Given the fact 
that the women involved were under some obligation to the man, given 
the fact they did not overtly protest against carrying out the work 
required of them, most of the Gumini society saw the partnership as 
conforming to their values and behaviour with respect to gender 
relationships. The unexpressed attitude was that if a woman had not 
fulfilled her obligations, then those men who were disadvantaged were 
in no way acting incorrectly in exploiting her services in other ways. 
The situation with respect to the community at large was simply that 
very few people were aware that there was a partner involved. There 
was therefore no labelling of these men as deviants but whether, as a 
group, they could be, from an interactionist perspective, described as 
"secret deviants" would depend upon whether the community at large 
would stigmatise them if it knew of their activities.
The Criminal Code made it an offence for a person other than the 
prostitute herself to live off the earnings of prostitution. This was 
what the male partner was doing, but it seemed that the police as well 
as members of the community, were not very interested in prosecuting
A possible exception to this was Case No. 37 where the 
husband's relatives took action against him for allowing his wife to 
work as a bisnis-meri (see Chapter 4). The husband's lineage was 
composed of devout Lutherans.
309
such cases, although the Gumini male partners did take the precaution 
of making an agreement with their female partner that if she was 
arrested she would make no mention of her business partner(s). In the 
eye of the Criminal Code the male partners were committing a criminal 
offence. Whether the community was aware of this, and how they would 
have reacted to this and the behaviour of the male partners if they 
had known about it, were matters which were not investigated during 
the course of this research.
DISCUSSION AND THE SOCIOLOGIST'S PERSPECTIVE
The previous sections of this chapter have demonstrated that 
different approaches to the study of deviance, the traditional and the 
interactionist, and different sections of a community can, when 
looking at the same behaviour, "produce" different deviants. In 
addition to these "sources" of deviance the subjective attitudes, 
values, theories and knowledge of the community that are uniquely 
those of the researcher are a potential source of deviance in social 
analysis. The researcher may see the behaviour of individuals in the 
community being studied in terms of different values from those of the 
people making up the society or sections of the society being 
analysed.
In relation to this particular piece of research into the 
development of the bisnis-meri in Port Moresby during the late 1960s 
and early 1970s, a social researcher might take the view that, 
regardless of Gumini values or the ignorance of their involvement by 
the community at large, any brother, father, or husband who used his 
sister, daughter or wife to earn money for him through the sale of her 
sexual services was guilty of offensive behaviour and should be 
considered a deviant, and be studied and discussed as a deviant.
This would be unlikely to present any difficulties when the 
traditional approach to deviance theory is being applied to a society 
with the same or a very similar value system to that of the research 
sociologist. Both would see the same type of behaviour as deviant, 
and the individuals being looked at by the sociologist in order to 
determine the cause of the individual deviants behaving in the way 
they did would be the same as those considered to be deviant by 
society. When the culture, behaviour and value system of the 
researcher and those of the society being studied are very different 
there is the possibility of confusion. The researcher might find
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himself/herself looking for the cause of deviance in individuals 
which, from his subjective perspective, are not deviant in any way.
The unwilling bisnis-meri is a case in point. Society, and the woman 
herself, considered her to be indulging in deviant behaviour. But if 
she was acting under orders, if she had no choice in the situation in 
which she found herself, something which might vary from individual to 
individual depending upon their social circumstances and the 
personality characteristics of themselves and their partner, she might 
be classed as a falsely accused deviant by a researcher from another 
culture.
The interactionist approach stresses in its definition of 
"deviant" that individuals must be considered to be deviant, and dealt 
with as such, by those members of society who have the power to 
determine what shall be considered to be deviant behaviour or 
attitudes. The researcher's views are therefore eliminated with 
respect to the determination as to who is classed as deviant, whether 
or not his/her values and assessment are identical with or different 
from those of large sections of the society being studied.
The question then arises: does an analysis of the development of 
the bisnis-meri in terms of deviance theory contribute to an 
understanding of this innovative entrepreneurial activity which began 
among the Gumini community in Port Moresby during the late 1960s? I 
suggest that in spite of the fact it may make the decision as to who 
the deviants were a matter of considerable complexity in a 
multi-ethnic society, it does provide a framework for linking 
individual and social behaviour, and for looking at social values and 
their social context, as well as the psychological and personality 
differences that may influence the individual's behaviour in a new 
social environment. This is particularly true if the traditional 
approach to deviance is used. The interactionist approach has the 
advantage of removing some problems of inconsistency in individual 
behaviour which, when one is dealing with small samples, can make 
classification difficult.
When looking at the bisnis-meri partnerships at an individual 
level, there was a wide spectrum of answers to the question: who 
initiwated the partnership? In the interactionist approach to the 
study of deviance, this question would not have the same significance 
as it does in the traditional approach. What is of significance for 
the interactionist is how the community reacts to the innovative
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behaviour. Whom does it label as deviant and how does it deal with 
them? This has advantages in terms of convenience for the 
presentation of results, but the disadvantage that important elements 
in a deviant's network of relationships may not be given the attention 
they deserve.
I consider that, in my research, it was a matter of considerable 
significance that some bisnis-meri partnerships were initiated by the 
female partner, and that where there was opposition from the man in 
Port Moresby who had customary rights in her, a good deal of ingenuity 
on the part of the woman was required to overcome or avoid such 
opposition. These partnerships contrasted with others in which the 
male partner had to select carefully a woman from among those he had 
rights in, one who would be vulnerable to persuasion if her 
co-operation and enthusiasm were not immediately forthcoming. Having 
paid her air fare or brideprice strengthened a man's hand in this 
respect. Lack of any money or kinsmen to provide food for her child 
had a similar effect. The Gumini ethic that a woman should not be 
forced into a sexual relationship with a man against her will would 
need to be observed or the degree of opposition from the Gumini 
community might be too strong to be countered by compensation. Men 
expressed the view that fighting might result or they might be afraid 
to return to Gumini. This would be one of the occasions when the man 
rather than the woman involved in a dispute would be blamed.
If the theories of social deviance are to be used as a tool for
the understanding of social change in multi-ethnic and multicultural 
societies its flexibility will be strained to the limits, particularly 
with respect to how individuals who decide to embrace behaviour 
considered deviant by some important sections of their society cope 
with their situation.
In the case of the bisnis-meri in Port Moresby it was not simply 
a matter of individuals who had been socialised within a society
deciding to flaunt some of the norms of behaviour in their own society
and join to form a group with others doing likewise. Norms upheld by 
the powerful, the rule-makers of their society, were also flouted, 
i.e. criminal laws. The bisnis-meri and her associates came from a 
group that was already stigmatised by large sections of the Port 
Moresby society, a society of which they had little knowledge or 
interpersonal relationships with. As pioneers, at least in the early 
part of my research, the deviants were not looking to form a group
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within the Gumini community in Port Moresby but rather with adjusting 
the social context of their behaviour in order that the people 
involved, and the male partners in particular, would be acceptable to 
their kinsmen in Port Moresby and, to a lesser extent, to their 
kinsmen and ancestor spirits in Gumini itself. Deviance in societies 
where behaviour is judged in terms of its social context as much as by 
the actual nature of the act means that the consideration given to the 
value system and content of interpersonal relationships that sanction 
or give rise to the social context is of particular importance to the 
understanding of deviant behaviour.
The Bisnis-meri: An Expression of Social and Individual Change and 
Conformity
The observation by Guminis of sexual entrepreneurial activities 
by the Goaribaris and Goilalas in Port Moresby no doubt sowed the 
seed, the idea, the concept that sexual entrepreneurship, the sale of 
a woman's sexual services, a woman that a man had rights in, was a 
viable entrepreneurial activity in Port Moresby. These Guminis were 
in Port Moresby as a consequence of contact with expatriates. 
Expatriates had largely eliminated tribal fighting, making travel 
possible and the development of urban centres inevitable. They also 
recruited labour, mainly young and middle-aged men, to work on 
plantations. The Gumini men in Port Moresby who observed the 
Goaribaris and Goilalas were men on their days off from the rubber 
plantations or kitchens of a high school at Sogeri, some 30 kilometres 
from Port Moresby. They may have been men who had absconded from 
employment at Sogeri and decided to stay in Port Moresby, not having 
money for the airfare to Chimbu; or they had come from Gumini to visit 
relatives and/or look for work, buying their air ticket with the 
proceeds from selling coffee.
The germination of the seed sown in the minds of Guminis, the 
leap from conception to behaviour, requires further explanation.
People from other parts of Papua New Guinea, including Chimbu, would 
have had the same opportunities as the Guminis to hear about and 
observe the sexual entrepreneurship activities of the Goaribaris and 
Goilalas. They had not taken up this type of sexual entrepreneurship, 
or indeed any form of sexual entrepreneurship that was practised 
openly and accepted within their ethnic community. The fact that all 
three were regarded as out-groups by the community at large may have 
been a factor that drew them together, but in fact all Chimbus were so
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regarded and, at an earlier stage, before the Goilalas came to Port 
Moresby in any numbers it was the Keremas who were the out-group in 
the city. While some Kerema women had worked as prostitutes, they had 
not organised the business as a partnership in the way of the 
Goaribaris.
Although the Gumini traditional value system did not encompass 
any views on prostitution, sexual relationships being considered, on 
an ideological level, as harmful to men in the context that frequent 
contact of any kind with women was likely to be harmful to men, some 
of the concurrent attitudes would be conducive to such sexual 
relationships, others would act against it. Promiscuity was 
condemned; women were seen as enticing men to do something that was 
harmful to them. She was giving away, free, something that was not 
hers to give. Even before marriage, a woman did not have the right to 
use her sexuality as she wished; her father, brothers, paternal uncles 
and others who had made a contribution to her upbringing had rights in 
her services, including her sexual services.^ In addition, many 
Gumini people found it extremely offensive that a woman should be 
having sexual intercourse with a number of men. This latter view 
would be a disincentive to involvement as a bisnis-meri partner. 
Objections raised on the basis of the rights of kinsmen being ignored 
by the male partner in charge of the bisnis-meri partnership could be 
overcome in most instances by the giving of a "parti" before launching 
the partnership into its new enterprise, and the giving of presents to 
appropriate kinsmen in both Port Moresby and Gumini. The fact that in 
Gumini ideology sexual relationships were fraught with danger - to the 
man - and rather than being desirable and physically and emotionally 
satisfying for both partners, were to be entered into solely for the 
purpose of procreation, meant that in content they were similar to 
those usually experienced when sexual services are purchased. There 
was none of the condemnation of the use of sex with a purely 
commercial basis that is very important in modern Western society's 
objection to sexual entrepreneurship.
Finney (1971) has demonstrated that there are features in the 
social systems of Highlands people of the Goroka area that provided a 
background that was conducive to entrepreneurship in the modern
This did not mean that secret sexual relationships based upon 
mutual attraction did not occur in the past, but people told me they 
happened much more frequently today. Young people who went to school 
were more difficult to supervise (see Chapter 2).
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commercial sense at least among the leaders. By the 1970s there were
a considerable number of highly successful entrepreneurs in the Goroka
area, most of their wealth coming from coffee. There were no large
entrepreneurs in Gumini; a few trade stores had been set up near the
government station, but several had floundered. There were one or
two vehicle trucking and transport enterprises. But the desire to be
a bisnis-man was an almost universal dream of Gumini men, and most of
the Guminis in Port Moresby claimed that they were there to save money
for the purpose of starting a bisnis in Gumini, a tradestore or a
16trucking business. The advantage of the bisnis-meri was that little 
capital investment was required. An airfare to Port Moresby. Rights 
in the woman's sexuality were inherent or ascribed, whether or not 
brideprice had been paid. The disadvantage was that the work had to 
be done in Port Moresby. Admiration for the successful 
entrepreneurial aspects of the bisnis-meri was a major factor in the 
early stages of the development of sexual entrepreneurship among the 
Guminis; the use of the term "bisnis-meri" was a reflection of this.
Values relating to entrepreneurship and men's rights in women 
were dominant values that were applied both in Gumini and Port 
Moresby, in contrast to the values and behaviour with respect to 
sexual relationships which were readily undermined. There were 
practical reasons for this. A woman needed protection in Port 
Moresby.
In addition to social factors such as values and cross-cultural 
contact there were some individual characteristics that were important 
in determining a woman's role as a bisnis-meri. One of these was 
feelings of inadequacy and guilt from a failure to fulfil her role as 
a daughter, sister or wife, or of being in a position of unusual 
degree of obligation to a kinsman with rights in her. In the case of 
men it might be due to unemployment and a failure to earn money to 
provide for those immediately dependent upon him, but this did not 
have exactly the same significance because the ultimate decision was 
his, and the role of subsistence provider was a new, urban-based role 
rather than a traditional role that he had been socialised to accept 
as his responsibility. There were, many Gumini men without employment
This contrasts with the Hageners who came to Port Moresby for a 
short-term experience, having opportunities to earn adequate, as they 
saw it, money in the rural area (Strathern, 1975b).
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in Port Moresby. Feelings of guilt, inadequacy and obligation made a 
person much more open to persuasion. In the rural situation a woman 
might be able to find kinsmen to assist her, but in the urban 
environment there might be none, or those there were might be unable 
to assist her. A woman who had been promiscuous, who had carried no 
children, or only one child for her husband would be less likely to be 
given any assistance as, in Gumini terms, she had failed in her 
obligations to her kinsmen and/or husband.
An important factor in the development of the bisnis-meri among 
the Guminis in Port Moresby was, I suggest, the personality, the 
charisma of the first woman to become a bisnis-meri and, perhaps, the 
lack of charisma and frustrations of her husband. Gumini men laughed 
with a mixture of derision and admiration when I mentioned her name; 
she showed off her earnings to other women and helped them to get 
started as bisnis-meris; they and their partners regarded her as a 
leader of their group in Rubbish Six Mile. 4fter pioneering as a 
prostitute walking the streets, she pioneered among the Guminis by 
purchasing a car and hiring a driver. She and her husband travelled 
around the city and down to the docks by car seeking out higher paying 
Asian clients. Later they built the best house in Rubbish Six Mile. 
Her husband, her proprietor, must have had some special qualities in 
his youth because he was selected to be one of the first catechists by 
the Catholic Church in Gumini. Perhaps he saw the bisnis-meri 
partnership as a means to satisfy ambitions he had not been able to 
realise in other ways.
Dombia (Case History No. 10) was not the only outstanding 
personality among the bisnis-meris. Willie (Case History No. 28) was 
a woman with a strong personality, with determination and independent 
thought. Like Dombia she encouraged other Gumini women to take up 
sexual entrepreneurship and assisted them to get started. Both were 
women without children, something which Gumini men regarded as deviant 
behaviour (see Chapter 4). Earning a lot of money as a bisnis-meri 
was a form of compensatory mechanism.^ Both had made joint decisions 
with their husbands to work as bisnis-meris.
In 1975 Papua New Guinea accepted as a basis for its development 
policy a document entitled National Goals and Directive Principles of
An examination of case studies of prostitutes in other 
countries shows that feelings of inadequacy are present in many 
prostitutes (Greenwald, 1975; Winn, 1974).
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1975. This document called for development, political, economic, 
social and religious development, to take place primarily through 
Papua New Guinean forms of social and political organisation. The 
Gumini bisnis-meri would seem to satisfy this criterion. This same 
document also calls for equal participation by women.
I find it difficult to evaluate the success of the bisnis-meri in 
these terms. Hinawaeola (1987) discusses some difficulties in 
understanding what, in practice, is meant by equality in relation to 
development in Papua New Guinea. My research has shown that, on an 
interpersonal level, men and women may make joint decisions on the 
basis of discussion. When a woman wants something that a man who has 
rights in her does not want, she must either manipulate the situation 
so that pressure is put on the man to agree, or she has to opt out of 
the situation by finding another man, or group of men, who will take 
responsibility for her. When a man wants a woman to do something that 
she does not, or may not, want to do he likewise will need to adjust 
the situation in order to put pressure on her. Because in the 
community there is some opposition to the activity of the bisnis-meri 
he needs to select a woman who finds herself in a position of 
obligation or dependency upon him. Some adjustment of the social 
context may be required, usually in the form of compensation. 
Individual Gumini men are embedded in a kin group of men upon whom 
all are mutually interdependent; women are loosely attached between 
two groups of men and dependent upon individual men who have rights in 
her. Innovation, deviance and social change depend upon an interplay 
of personal factors and social factors.
The development of the Gumini bisnis-meri demonstrated a change 
in the behaviour of some Gumini women in the face of continuity in the 
content of gender relationships, a continuity which persisted in spite 
of all the changes occurring in their social and physical environment. 
For the Guminis, as for many other people of Papua New Guinea, the 
social context of behaviour is as important as the behaviour itself in 
determining whether a person's behaviour would be seen as deviant.
In the urban environment, such as that of Port Moresby, behaviour 
is more significant than the social concept of an act. Behaviour is 
overt, and can affect others. Human relationships, which make up the 
social context of individuals, may be invisible to the community at 
large and be unlikely to affect those at any distance - social 
distance - from them.
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This research was begun twenty years ago, at which time most of 
the data was collected. During these twenty years social change has 
continued at a rapid pace, in both Papua New Guinea and Western 
societies. In the past there was considerable opposition to 
anthropologists and others "studying" the sexual life of Papua New 
Guineans (Elijah, 1965, Personal Communication; Guise, 1966, Personal 
Communication; Paru, 1961, Personal Communication; Watson, 1965, 
Personal Communication). Today this reserve has partly broken down, 
but is still a very sensitive area, particularly for young women.
Societies need to make provision for sexuality and sexual 
relationships, as they do also for food and shelter. They need to 
ensure both the continuity of the society through procreation and make 
provision for the sexual needs of its members, and the care of its 
children. More studies are needed in the area of sexual behaviour and 
control, particularly now that preserving the world's communities 
involves limiting the number of people rather than expanding the 
numbers. Such studies would be an important contribution to the 
long-term, world-wide search for the ideal balance between the 
individual's desire for freedom, security and satisfaction and the 
needs of society to provide the means for control and continuity, a 
search that is continually leading to social change for individuals 
and society.
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APPENDIX I
INTERVIEW GUIDE FOR BISNIS-MERIS
Part I - The Woman
Woman1s name .............. .... Age group .... Marital status....
Parent's place ............
Husband's place ...........
.... Religion .....  Baptised .........
Children .........  Education ......  Sexual background
Whether promiscuous in Chimbu
(a) before marriage ........
(b) after marriage .........
How long in Port Moresby?
Why did she come to Port Moresby? ....  Does she like her work?
How much does she earn? ....
How much sent home? .......
If married - how long? .... 
In what manner? .......
Relationship to business partner 
Part II - The Male Partner
Man's name ............... .... Age group ....  Marital status ....
His place ................. .... Religion .....  Baptised .........
Number of wives .........  Education ......  Number of children
How long in Port Moresby? ............  Paid employment? .......
Relationship to business partner .........................
Notes ............................................................
Part III - Organisation of the Business
Motivation - initially and at present ...........................
Whose idea? .............. Where did the idea come from? ..........
Who helped her start? .....
Financial arrangements
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Estimated income .............................................
Mode and place of work ......................................
Any difficulties they encounter in connection with their work? 
Plans for the future ........................................
Part IV - Related Topics
Attitude of her kin .........................................
Attitude of his kin .........................................
Attitude to woman becoming pregnant .........................
Knowledge of VD .............................................
Attendance for treatment ....................................
Comments .....................................................
Part V
Who was present at interview? ...............................
Where held?
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APPENDIX II
INTERVIEW GUIDE FOR HOUSEWIVES AND MALE PARTNERS
Date ........
Part I - The Woman
Name .....................  Age group ........  Marital status
Parent's place ...........  Religion .........  Baptised ....
Husband's place ..........  How long married .................
Manner of marriage ...............
Number of children ................  Education level:
(a) Woman .............
(b) Children ..........
Was she promiscuous: (a) before marriage? ....................
(b) after marriage? .....................
How long has she been in Port Moresby? ........................
Why did she come to Port Moresby? .............................
Has she paid employment? ......................................
Has she a commercial garden? ..................................
Does she have kinsmen in Port Moresby? ........................
Part II - The Man
Name .....................  Age group ........  Marital status
How many wives? ............
His place ................  Religion .........  Baptised ....
Relationship to woman ..............  Education level ........
Number of children: (a) Total ........  (b) by this woman....
How long has he been in Port Moresby? .........................
Has he got paid employment? ...................................
Does he have kinsmen in Port Moresby? .........................
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Part III - Attitudes towards Sexual Entrepreneurship and the 
Bisnis-meri
Why is this woman not a bisnis-meri? .............................
Why do women become bisnis-meris? ................................
What do they think about bisnis-meris? ...........................
Reasons ......................................................
What do they think about sexual entrepreneurship in general? .....
What do they think about those people they know who are involved in 
sexual entrepreneurship and the bisnis-meri? .....................
Part IV - Related Topics
Knowledge of VD ...................
Knowledge of family planning clinics 
Notes .............................
Part V
Who was present at the interview? .. 
Where the interview took place ....
Where the woman lives
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APPENDIX III
INTERVIEW GUIDE - CLIENTS
Date ....................  MALES
(1) Medical condition
Sore .........  Gon .........  Syph .........  Div ......
(2) Married .......  Single .........  Has Children ...........
If married - living with wife: Yes .... No ....
(3) Age ...........  Baptised ............  Churchgoer ........
(A) Sub-district ......................  How long has he lived in
Port Moresby? ...............  If from Gumine - small village
(5) Education ....................................................
(6) Income .......................................................
(7) Type of contact: friend - new ...........  long-time .......
- how contacted ...........................
- her sub-district ........................
- do they meet publicly? ..................
prostitute -
new ...........  long-time .......
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APPENDIX IVC
SOCIAL CHARACTERISTICS OF THE RESIDENTS OF TWO GUMINI SQUATTER
SETTLEMENTS IN PORT MORESBY IN 1974
Residents Totals Settlement A Settlement B
People - adults 364 292 72
Adult males 313 257 56
Adult males, single/widower 136 108 28
Adult males, marital state 
unknown 5 2 3
Adult males, earning 235a 189 46a
Adult males, wage earning 207 164 43
Adult males, self-employed 
(i) Full-time 21 20 1
(ii) Part-time 2 2 0
Adult males, gardeners 3 3 0
Adult males, unemployed 78 68 10
Adult females 51 35 16
Adult females, single 4 3 1
Adult females, married 47 32 15
Adult females, earning 28 26 2
Adult females, wage 
earning 3 2 1
Adult females, bisnis-meri 24 23 1
Adult females, gardeners 1 1 0
Children 32 20 12
Children, percentage of 
adults 6.9 16.6
Ratio of adult men/ 
women 6.2:1.0 7.3:1.0 3.6:1.0
Percentage wage-earning 
males 66.1 63.8 76.8
Includes self-employed and casual employment; and two men in 
Settlement B who were probably working.
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APPENDIX V 
CASE HISTORIES*
No. 1 - Aggitta amd Anton
Aggitta from Onduara. Yuri Anton, her husband, from Yuri. A 
middle-aged couple. Husband came to Port Moresby five years ago. 
He was ill for a year. Aggitta heard about this and came down to 
Moresby with their only child. She had been in Port Moresby for 
three years at the time of first interview.
Catholic, in regular contact with the church. Both baptised.
High brideprice paid, but only one child. Collected empty 
bottles. One day when she took bottles to the Chinese 
storekeeper he refused to pay her. They do not know the reason. 
Child was crying for food. She became very angry. Told Anton 
that they had been having sexual relationship for a long time but 
only one child. She wanted to earn money as a bisnis-meri and 
give it to him. He agreed. This was six months (approximately) 
before first interview on 6th June, 1973. Age about 40 years.
Wife's brother was angry at first, but when they gave him 
presents he "lost his anger". Give money to other lineage 
members in Port Moresby and sent some home to Aggitta's parents 
when they first started in the business. They also give money to 
Anton's family in Port Moresby. Saving some money.
Work from the house where they live at China Town. Work during 
the day only, because at night they could not see if the clients 
have sores. No contraceptive used. Limit of ten clients a day. 
Standard charge $2.
Aggitta - no schooling. Anton one year of schooling.
9th January, 1974. Aggitta had a cleaning job with the City 
Council and was no longer a bisnis-meri. Anton had a job 
cleaning a school. No previous experience in this work.
24th February, 1975. Both had lost their jobs and were back in 
the bisnis-meri business.
No. 2 - Anna and Kaupa Peter
Anna from Mul. Kaupa Peter from Omdara. Young couple in their 
twenties. She had had a child by another man before she married 
Kaupa Peter. No brideprice paid. No children. They had been in 
Port Moresby for five months. They planned to go into the 
bisnis-meri trade before they came. It was Kaupa's idea. He had 
been in Port Moresby before. She was known to be promiscuous in 
Gumini.
*Guminis frequently change their names, for a variety of reasons. I 
too have changed some of their names for the purpose of this thesis.
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Anna was baptised Lutheran. Kaupa was a baptised Catholic. Anna 
did standard 2 at school, Kaupa standard 1.
Two themes came out when they were trying to explain their 
reasons for taking up this form of entrepreneurship against the 
wishes of relatives in Port Moresby and Gumini: (a) there was a 
surplus of women in Gumini; (b) it was such a lucrative trade. 
Cited Dombia, who was from the same place as Kaupa, as saying 
that if women become bisnis-meris they could go around by car; if 
not, they must go by foot (translation). Anna earns $20-$40 on 
working days. Standard fee $2, a few of $3-$5 zaken. Gave a lot 
of money to angry kin in Port Moresby.
Kaupa had heard of gonorrhoea but did not understand its full 
significance.
No. 3 - Anna Weve and Aigwe
Anna Weve was from Minj. Aigwe was from Yuri. A couple I 
estimated to be in their late thirties or early forties. Aigwe 
had been in Port Moresby for five years, Anna for two months.
Anna had one child Ma long time ago". No brideprice. Aigwe 
discussed with Anna after a brief intense affair with her, and 
she agreed to come to Moresby to work in sexual entrepreneurship. 
She was familiar with the concept as Minj was on the Highlands 
Highway and many pasindia-meris passed through. They discussed 
the matter with Anna's two brothers in Minj, who agreed, and told 
Aigwe to put on a party to "celebrate" the fact of Anna going to 
Moresby to be a bisnis-meri. In partnership with him. Sent a 
sister as well, but on arrival in Port Moresby she said she was 
sick and did not want to participate.
Both animists. Both no education.
Said they knew nothing about venereal disease. Said it did not 
exist in the Highlands. Within two months Anna was infected, and 
six months later she returned to Minj, too ill to work.
No. 4 - Aina (Marina) and Muni (Aipi)
Aina was from Klau. Muni from Orima (Obai). A couple in their 
early thirties. Muni had been in Port Moresby for five years, 
Aina for five months. They were married "a long time ago" but 
have no children. He had paid a small brideprice, perhaps 
because (a) she was a heavy set, unattractive looking woman; and 
(b) she was promiscuous in Gumini, before she married.
Both are baptised members of the Swiss Mission. A church 
wedding.
Muni had sent for Aina to come to Port Moresby five months before 
I met them. He said he had heard she was promiscuous in his 
absence. He was unemployed. He intended for her to work as a 
bisnis-meri but she was not aware of this when she came. She
did not want to be a bisnis-meri.
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Aina's brother, Kauman, was in Port Moresby. He was a baptised 
member of the Swiss Mission. Unemployed and afraid of being 
picked up by the police as a vagrant. He had been in Port 
Moresby only a few months and was unsophisticated in the ways of 
the city. He was worried by the drunkenness and consequent 
fighting that went on.
Aina had no formal education but went to Bible School. Muni had 
no education.
Kauman had tried to prevent Muni putting Aina to work as a 
bisnis-meri. Muni said he paid brideprice for her, yet she had 
given him no children. He said that when she earned enough money 
for him to buy another wife she could go. Aina wanted to go and 
live with her brother, but he had no means to support her. She 
said her reputation had been ruined and she could not marry 
again.
No. 5 - Mogu and Aingle
Mogu was a Goilala. Aigle came from Kup.^ A couple in their 
thirtes. Had lived in Port Moresby for more than five years. 
Married five years. No children. Causing concern. High 
brideprice had been paid.
Both were animists.
Aingle was unemployed but made periodic visits to Mogu's home and 
went hunting for birds, parrots in particular. Sold the feathers 
in Port Moresby, mainly to Guminis.
No. 6 - Agnes and Moses
A couple in their late thirties. Moses worked for the Housing 
Commission and they lived in a Housing Commission house with 
two other couples (Case Histories No. 8, 14 and 28). Agnes came 
from Yani. Moses was from Diane (near Orima).
Both used to be Catholics, but had now given it up.
She used to be a full-time bisnis-meri but, at the time of the 
interviews, now worked only part-time. They had to give a lot of 
money to her relatives who were not pleased with her being a 
bisnis-meri.
Towards the end of the research period they moved to Paula's 
house. Paula was Agnes's sister. She was not a bisnis-meri but, 
as they pointed out to me, she had five children, while Agnes had 
none. (See Case History No. 33. Paula's co-wife Yalimga was a 
part-time bisnis-meri.)
The Kup lies just to the northwest of Gumini. There was a good 
deal of interaction between people from Kup and Gumini, and when in 
Port Moresby the former may identify with the Guminis, as in this 
case.
342
No. 7 - Bogia and (a) Sieba and (b) Kaupa and others
Bogia was unmarried. Sieba, her uncle, paid her fare to Port 
Moresby and told her to work for him as a bisnis-meri. (For 
details of Sieba see Case Histories No. 24 and 26.) He was 
Bogia's father's brother.
Bogia came from Deri. She was in her twenties. She earned 
$10-$20 on a working day but gave most of this to Sieba. He was 
feeding her, so she must have some money to give him. She said 
the work was fine, and she did not want to marry. Her mother 
gave her some medicine a long time ago so she would not conceive 
(an indication that she was promiscuous in Gumini.) She did not 
give me the impression of being happy, but later on during the 
research period, after she had switched her allegiance to a 
different lineage group, she seemed happier.
She was a Catholic before she coming to Port Moresby, but had 
since lapsed.
The lineage she joined when she left Sieba was also from Deri, 
but was a lineage which did not oppose sexual entrepreneurship.
A man called Kaupa became her adopted brother, and escorted her. 
His wife was employed and did not know that her husband was in 
partnership with Bogia.
Contracted venereal disease. Went to clubs to find clients and 
was frequently drunk. Went to the Highlands with a politician 
who said he would marry her, but he changed his mind because his 
other wives did not agree.
Returned to Moresby with Kaupa's elder brother, and they set up a 
bisnis-meri business in a house at Six Mile.
No. 8 - Bari and John
Bari came from Kup and was related to Yalimga (Case History 
No. 33). John came from Yobai.
A young couple. John paid the brideprice himself, from the 
proceeds of the sale of his coffee. He had been in Port Moresby 
for six months. At the time of the first interview she had been 
in Port Moresby for two weeks and had been working as a 
bisnis-meri for one week. She wore a new, colourful meri-blouse 
and her hair had been peroxided, but she was very unhappy and 
refused to talk.
They lived in a house with two other couples (Case Histories 
No. 6, 14 and 28). Willie (Case History No. 28) was her sister. 
When I discussed with Willie the fact that Bari was not happy to 
be a bisnis-meri the reply I received was that nothing could be 
done because John alone paid Bari's brideprice so he had 
exclusive rights in her. No pressure could be brought to bear on 
him in regard to this matter.
Within a month Bari had contracted venereal disease.
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No. 9 - Kilaire Kuman and (a) Brother and (b) Aina
Kilaire, her brother and Aina, her husband, all came from Dirima. 
Kilaire and her brother would have been in their thirties, and 
Aina in his forties. Kilaire and her brother were Catholics,
Aina was an animist. Aina was a Golim speaker who had been 
adopted.
At the time her brother paid her fare and brought her to Port 
Moresby, Kilaire and Aina were divorced. They had one child who 
was looked after by Aina's sister. Aina had remarried.
Kilaire had been a pasindia-meri, travelling up and down the 
Highlands Highway. She did not like the occupation of 
bisnis-meri in Port Moresby because it involved walking around in 
the hot sun. After she had earned $200 for her brother she ran 
away to Aina. He agreed to take her back and his present wife 
then walked out, and after some weeks went home to Gumini. She 
came from Mul whose people were traditional enemies of the Golim 
people. Aina was brought up by a Dirima couple who considered 
him their son, but his real mother was married to a Golim from 
Obel and many Obel people considered him a kinsman. Tensions 
were high between the two groups in Port Moresby.
Aina's wife returned to Gumini and threatened to take him to 
court for having brought another wife into her house against her 
wishes. Kilaire's brother tried to get her back on the grounds 
that (a) Aina did not pay a brideprice for his sister; (b) Aina 
did not pay her fare to Moresby. Her brother and his kinsmen 
claimed that Kilaire gave him only $2G, not $200, to compensate 
him. (The explanation was that Kilaire was considering total 
earnings and kinsmen thinking of profit after fare and food paid 
for.)
Aina went to Gumini to settle matters in relation to his wife and 
Kilaire's brother got her back and "married" her to another man. 
Stories conflicted as to whether she wanted to go or not. Aina 
looked for her on his return but could not find her. It was said 
that she was "married" to a man from the Southern Highlands. Her 
child was back with Aina's sister.
After two months, when she had obtained as much as she could from 
the new "husband", Kilaire returned to Aina, and they found a 
home together where she could work as a bisnis-meri. Aina, who 
had employment as a cleaner, did not go out with her, and 
continued to claim to be against sexual entrepreneurship, as were 
Dirima and Obel people in general.
The large-scale consumption of beer became a common practice by 
both Aina and Kilaire.
No. 10 - Dombia and Johannes
Dombia was born at Yuri, near Omdara in the northwest corner of 
the Gumini Sub-district. Johannes came from Gerihan, a small 
place on the River Mon, behind Yani, also in the northwest of the 
Gumini Sub-district. Dombia appeared to be in her late thirties,
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Johannes in his forties. They were the first Gumini couple to 
enter into the type of sexual entrepreneurship which later became 
known, within the Gumini community, as the bisnis-meri. For a 
period of approximately two years they were the only Guminis 
working in this way; they claimed it was a joint decision.
During this time Dombia's brother, who lived and worked in Port 
Moresby, and who was an active member of the Adventist Church, 
took Dombia and her husband to court because of their work as 
sexual entrepreneurs. Dombia claimed that the magistrate asked 
her whether she was happy in her work, and when she replied that 
she was, told her brother there was nothing he could do about it 
as Dombia and her husband were in agreement.
I first interviewed the couple for the purpose of this research 
in 1971. Dombia was very happy. Business was good. Johannes 
had bought a car shortly afterwards, and she rushed over to show 
me the car. They hired a Gumini driver and drove down to the 
wharf to work, earning $10 from sailors for each service.
Dombia had an outgoing personality and was liked by both women 
and men in the Rubbish Six Mile settlement. Amongst the 
residents, particularly those involved in sexual 
entrepreneurship, she was something of a charismatic leader, 
presenting an example of success which others became keen to 
follow. Often when she came home she would sit with Johannes 
publicly counting out the money she had earned that day.
By 1973 she had become something of a hero among the bisnis-meris 
because of her success, but Dombia herself was becoming 
discontented. Johannes, in contrast to Dombia, was quiet and 
rather sullen; as a young man he had been selected by a Roman 
Catholic priest working in Gumini to be a catechist, a fact which 
would imply that he had some quality, or qualities, that made a 
favourable impression upon the priest at that time. He had lived 
in Port Moresby for many years, and prior to he and Dombia taking 
up sexual entrepreneurship he had been going around Port Moresby 
with a lawn mower cutting grass for expatriates. He claimed that 
Dombia was his first wife, but he was saving up to get a second 
one. When he and Dombia went to Gumini "on leave" they were 
ostracised. I was told by other Guminis that no woman would 
marry him. His relatives never appproved of his involvement in 
sexual entrepreneurship.
Shortly after their return to Port Moresby they went to Marshall 
Lagoon where Johannes and some other Gumini men were to work in a 
sawmill. Dombia considered that Johannes should do some work as 
well as herself. She stayed at Marshall Lagoon for two months, 
returning because, she claimed, there were few men at the mill, 
and some had no money to pay for her services. She went to live 
with her brother. When he lost his job, and his house, they all 
went to live with Dombia's brother's wife's sister and her 
husband. Two months later Johannes suddenly turned up at the 
house. He had no money; Dombia gave him $20 for his fare back to 
Marshall Lagoon - he gambled it away. She gave him another $6 - 
he "lost" that. This was the last straw. She said Johannes 
never worked. She had paid for three cars, each of which had 
broken down and could not be repaired. (These would have been
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second-hand cars.) He had come back from Marshal^ Lagoon with no 
money. She said she went to the welfare "court", told the 
officer her story, and said it had been agreed that the marriage 
could end. Her brother claimed that Johannes had never paid the 
full brideprice, so that, in his view, no repayment was due.
Shortly afterwards Dombia developed a friendship with a divorcé 
from Gembogl with two children in Port Moresby. (Dombia had no 
children.) The man, who was employed, had been a client.
Shortly afterwards, Dombia moved into his house and they were 
considered husband and wife. Johannes also found a new spouse in 
Gumini - who worked as a bisnis-meri in Port Moresby.
Dombia and Johannes had had treatment for syphilis before I began 
my research. They were continually being reinfected.
No. 11 - Giri and Kala
Giri came from Dauri, near Onima. Kala came from Mokiagi in the 
south of the Sub-district. Both appeared to be in their 
thirties.
Kala came to Port Moresby in 1970 and found casual labouring work 
with a construction firm. Giri came of her own volition, paying 
her own airfare with money earned from coffee, one year later, 
saying that she came because her only child was four years old 
and she wanted another. According to Kala, she changed her mind 
after arriving. Kala claimed that it was he who wanted more 
children, but only after they had saved enough money to start a 
business in Gumini. He claimed he had sent $600 to his parents 
to look after until he and Giri returned to start their business.
Giri did not talk, at the first interview, but indicated 
indirectly that she was not happy with her situation. At 
following interviews she claimed that Kala had spent all the 
money she had earned as a bisnis-meri on a car and gave her 
nothing. At later meetings I found her too ill to work and 
wanting to return to Gumini, but with no money to do so.
Kala had been having treatment for syphilis shortly before my 
first interview with him and Giri. He had not taken Giri to the 
VD clinic, but when I took her she was found to be heavily 
infected with syphilis. She made no follow-up visits. She was 
the first bisnis-meri in my sample to show overt symptoms of
To my knowledge, Dombia and her brother were unique among 
Guminis in Port Moresby in using the court and welfare services.
This, I suggest, was a consequence of her brother being a member of 
the Adventist Church, a church which wishes its members to live by 
Western rather than traditional practices. Thus divorces would be 
seen as a function of the government or church. Dombia's notion of a 
welfare "court" seems to have been simply a discussion with the 
welfare officer. The Adventist Church was not in favour of brideprice 
payments.
Chimbu District, a Kuman speaker.3
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syphilis. Once Kala realised Giri was infected he stopped having 
sexual relations with her. I asked him what he would do if Giri 
became pregnant. He had not considered the possibility, and 
after some thought said he would bring the child up as his own.
At the time of the first interview Kala claimed he was a 
Lutheran, but he gave up during the research period. Giri was an 
animist. Neither had had any formal education.
No. 12 - Gikope and Munki
They had been in Port Moresby for three months when first 
interviewed. They were a newly married couple. Both were 
animists. Neither had had any formal education. A brideprice of 
$100 had been paid. They both came from Buli. She was a rather 
unattractive woman in her twenties. They stated their daily 
earnings were between $10 and $20.
They had no close kin in Port Moresby, and took to sexual 
entrepreneurship because, they said, Munki could find no work and 
"it would not be good to be hungry" (translation). They saw 
other people working in bisnis-meri partnerships. They had heard 
Dombia's comment, "If you work as a bisnis-meri you can go around 
in a car. If you don't you must go around on foot."
They claimed they knew nothing of sexually transmitted diseases 
or the VD clinic.
No. 13 - Wemen (also known as Gon) and Kauma
Wemen was the younger sister of Giri (Case History No. 11). She 
came from Daure, near Onima. Kauma came from Onima. He had been 
in Port Moresby for six years. He had a job, and sent the money 
for her to come to Port Moresby in 1972. Kauma belonged to the 
Swiss Mission, but had not been baptised. Wemen was an animist. 
They lived in a house in Morata with three other adults. I first 
interviewed them in October 1973.
Wemen, who appeared to be in her mid-twenties, had had no 
children. She said she went to the hospital to get help to have 
a child. She claimed she was asked foj: $40, which she did not 
have, so could not have the treatment. At about this time Kauma 
lost his job, and she became a bisnis-meri because they needed 
food. Dombia helped her to get started, and although she did not 
really like the work, she was very busy, and explained that it 
was very hard work being a bisnis-meri.
She had sent money to her parents in Gumini because they were 
hungry, a consequence of the drought being experienced in Chimbu 
at the time of my research. She had also put a lot of money in 
the bank for herself and Kauma; and given money to Wantoks in 
need in Port Moresby. She said she would be happy to become 
pregnant, and would return to Gumini to have her baby.
It was not government policy to charge for services. Family 
planning advice would have been given free of charge.
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At the time of my second interview Kauma had found a job and 
Wemen was no longer working as a bisnis-meri. She was still 
hoping to become pregnant.
No. 14 - Willie and Koia
Willie came from Kup, to the northwest of Gumini; Koia came from 
Kilau, in the south. They gave the appearance of a mature couple 
in their late thirties. He was clean and very presentable in 
neat clothes. She had nice clothes, was plain in appearance, but 
spoke up well. They had no children. Both were animists. He 
claimed he paid a brideprice of $240, and that Willie was the 
only wife he had ever had.
Koia had been in Port Moresby for three and a half years, Willie 
for two years, at the time of the first interview I had with 
them. Willie had been a bisnis-meri for one and a half years.
She claimed that Koia was against it in the beginning. Willie 
was a very successful bisnis-meri and, at the time of my second 
interview, she and Koia had a car for business purposes. They 
lived in a Housing Commission house at Morata with a number of 
other people and sometimes they and other bisnis-meri couples 
..orked from the house (see Case Histori s No. 6, 8 and 2 8).
They complained about police harassment and argued that their 
work was something which was the concern only of thg couple 
involved and had nothing to do with the government.
No. 15 - Aluwai and Kaupa
Aluwai came from Mul, and Kaupa from Deri. He had been in Port 
Moresby for many years, but when I first met Aluwai she had been 
in the city for only two months. She had not wanted to come, but 
Kaupa had sent her airfare; he had heard that she had formed a 
relationship with another man whom she had regarded as a new 
"husband". But she had to obey Kaupa because he had paid 
brideprice for her.
Aluwai had had no formal education and was an animist. Kaupa was 
not present at our first two interviews. She claimed she was 
earning $6-$8 on a weekday, $20 on a Saturday, but that Kaupa 
kept it all. He claimed it on the grounds that he had paid a 
very large^brideprice for her and she had given him only 
one child, a son who was about eight years old. They had a 
fight and Kaupa won, having threatened to take her son from her.
Kaupa had taken her to the VD clinic before my first interview, 
and she continued to attend regularly.
Kumulgo, my liaison person, commented only that, in view of the 
success of their business, the police harassment claimed could not 
have been severe.
The fact that Kaupa was in Port Moresby and Aluwai in Gumini for 
most of the time since their son was born was not a consideration for 
Kaupa and Aluwai in their quarrels over money.
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Aluwai was an animist but had been a Lutheran. Kaupa too had 
been a Lutheran when in Gumini, but had gradually given up while 
in Port Moresby. I estimated that both Aluwai and Kaupa were in 
their mid-forties and she was a rather plain woman. When I first 
met her she was angry both at having to come to Port Moresby, and 
at having to work as a bisnis-meri. (As my research progressed 
it became evident that it was not working as a bisnis-meri as 
such that was upsetting Aluwai, but the fact that she did not 
consider she was being justly rewarded for her work. She 
complained that Kaupa kept all the money.) She did not know that 
a woman in her position could ask the police for assistance, and 
the idea obviously did not apppeal to her. I also mentioned the 
possibility of her seeking advice from the staff at the VD clinic 
if she wanted to cease working as a bisnis-meri.
Aluwai's older kinsman Kua was present during my second interview 
with Aluwai. He said that this was the first he knew of Aluwai's 
objection to being a bisnis-meri. He said it was against Gumini 
custom for any man, including a husband, to force a woman to have 
sexual intercourse with any man if she did not want to. He said 
he would talk to Aluwai and Kaupa together to find out the truth.
Six months later when I was at Rubbish Six Mile, Aluwai came 
looking for me. She had peroxided her hair and was wearing a 
new, clean skirt and cotton jumper. She still wanted to give up 
being a bisnis-meri. Eventually, a few weeks later, she resolved 
her problem in her own way by running away with another man who 
took her back to Gumini. She had had to leave her son behind in 
Port Moresby but claimed brideprice did not have to be returned 
because her husband had forced her to be a bisnis-meri against 
her wishes.
Kaupa claimed that he gaye most of Aluwai's earnings to Aluwai's 
kinsmen in Port Moresby, and that he was going to Gumini to 
"court her". He said there was no law in Port Moresby.
Three months later Aluwai was back in Port Moresby, working as a 
bisnis-meri. Kaupa had taken her to court in Yobai (Gumini), and 
won the case. She had to return with Kaupa. She did not want to 
lose her son. After some treatment for venereal disease she 
returned to work as a bisnis-meri. But Kaupa was buying her 
plenty of clothes, she told me.
No. 16 - Kiage and Sine
This couple, who appeared to be in their fifties, had been in 
Port Moresby for one week at the time of my first interview with 
Kiage. Kiage came from Olui, Sine from Deri. Sine had been a 
local government councillor, but had lost his seat at a recent 
election. Neither had had any formal education. Both were 
unbaptised members of the Swiss Mission.
Kiage told me that they had come to Port Moresby to see their 
son, who was employed as a domestic servant. She said that when
This was probably true.
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they arrived in Port Moresby they found that all their son's 
money had been stolen, so they would have to stay in Port Moresby 
until he saved up enough money to buy tickets for them to return 
to Gumini.
I asked her if she would be expected to contribute by earning 
some money as a bisnis-meri. She said she did not want to, but 
it was obvious that this was something that had been thought 
about, and that she was fearful of a demand to do so.
Two weeks later I met Sine, who told me the same story about 
their son having lost all the money he had saved so they now had 
no money for food and travel. Sine knew about this loss before 
he left Gumini. After some discussion about venereal disease he 
told me that the previous day Kiage had earned $2 as a 
bisnis-meri and given it to him. He was not angry. Dombia and 
some Omdura women had taken Kiage with them on their rounds. He 
claimed to have known nothing about it. He said that Kiage, his 
first wife, was a good wife who had given him two sons, but he 
pointed out that, at Rubbish Six Mile, where they were living 
with some kinsfolk including Aluwai and Kaupa, many women were 
working as bisnis-meris. In Gumini, some said, only school girls 
were involved in this type of behaviour, as pasindia-meris.
Some weeks later I met Kiage in the company of Aluwai (Case 
History No. 15) and Bogia (Case History No. 7). She claimed that 
she was doing what her husband told her, and that Sine was very 
pleased that she worked as a bisnis-meri. She had always been a 
good wife, she said, and had never been promiscuous. Sine's 
lineage group had no objection to sexual entrepreneurship, but it 
was obvious that Kiage was not at all happy with the situation. 
They did not attend the VD clinic, and after two months they went 
to Bougainville where theig other son was working. There they 
were arrested as vagrants. Kiage had been working as a 
bisnis-meri, informants told me.
No. 17 - Kumangi and Aisi
This couple were married in 1964 and had had three children, 
one having died. The elder was being looked after by Kumangi's 
married sister who was married to Dombia's brother. The younger 
child was adopted by Kumangi's brother, and was in Port Moresby.
Kumangi came from Geka, near Omdura, Aisi from Kamanka, near 
Yani. They were both Seventh Day Adventists. They came down to 
Port Moresby together a year before I met them, but Aisi had 
previously spent some time in the city. At the time of my first 
interview in March 1973, Kumangi had been working as a 
bisnis-meri for two months. Kumangi said she saw other Gumini 
women working as bisnis-meris and decided that she wanted to as 
well as she had not had a child for five years. This desire 
strengthened when Aisi received the sack at work. He had been
The large numbers of Highlanders arriving in Arawa with the idea 
of obtaining work in the mine at Bougainville Copper was a problem for 
the authorities.
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working as a labourer with the Public Works Department. He had 
had one year's schooling; she had had none.
Kumangi discussed her plan to become a bisnis-meri first with her 
brother, then with Aisi. The brother welcomed the idea, but Aisi 
was not happy. He wanted some more children but Kumangi did not. 
She had decided this before coming to Port Moresby and had had an 
intra-uterine loop inserted at Kundiawa where Aisi's sister 
worked as a nurse. However she took it out because she claimed 
it made her sick. Aisi was hoping she would again conceive, and 
said he would bring up the child as his, even though in fact they 
would not know who the father was.
Kumangi was a successful bisnis-meri who said her clients came 
from all over Papua New Guinea. She worked in areas of long 
grass, earning $10 per day. She wore dresses, skirts and jumpers 
bought at second-hand clothes shops, in contrast to the 
meri-blouses and laplaps worn by most Highland women in Port 
Moresby. She continued to work as a bisnis-meri after Aisi found 
another job, then being escorted by her brother. She said she 
was saving up in order to be able to start a business in Gumini.
Aisi had been baptised an Adventist; Kumangi was an Adventist, 
but had not been baptised. They had not been married in church. 
Aisi rationalised his situation as follows: "Perhaps Satan has 
got hold of me. The Seventh Days [Adventists] prohibit so many 
things. Smoking, drinking, eating pork, prostitution and 
promiscuity" (translation from Pidgin).
Aisi had been against Kumangi having intercourse with many men, 
but with her brother suppporting her, and having no job at the 
time, and Kumangi being a strong-minded woman, he was not in a 
position to stop her. He said he had paid $100 as brideprice.
Aisi received treatment for gonorrhoea at the VD clinic; Kumangi 
attended the clinic once.
They had not told their kinsfolk in Gumini of their involvement 
in sexual entrepreneurship. They claimed it was of no concern to 
them. It was a matter for husband and wife.
No. 18 - Margaret ana Kauga
Margaret and Kauga came from The Dom, just to the north of 
Omkalai. They had one three-year old child. They lived at 
Rubbish Six Mile in a "house" close to the one where Dombia was 
living at the beginning of the research period. Kauga was a 
relative of Dombia's.
Margaret was an attractive woman in her early twenties with 
peroxided hair. She had watched Dombia sitting counting out some 
of her earnings, and decided she would accept some clients at 
Rubbish Six Mile while Kauga was at work. He was a carpenter.
A meri-blouse was an open necked loose blouse which was probably 
introduced to Papua New Guinea by the early missionaries. The laplap 
was a piece of straight material wound round the waist and hips.
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In due course Margaret had to tell Kauga where her money was 
coming from. He was very angry, saying that he had work and 
there was no need for her to do this. She continued; eventually 
a fight ensued and Margaret cut Kauga's hand with a knife. He 
had to stop work and was under the impression he was sacked, but 
in fact he was laid off until his hand was healed. Consequently, 
with no earnings, Margaret was in a strong position to argue her 
case to be a bisnis-meri. Eventually Kauga agreed, and escorted 
her. She charged each client $3, in contrast to the standard fee 
of $2. Kauga collected the money, but was generous in giving 
Margaret money for clothes, hair dye and gambling. In due course 
Kauga went back to work. Sometimes they lived in town, because 
there was water there. At other times they lived at Rubbish Six 
Mile. Margaret continued to work in sexual entrepreneurship, 
sometimes working at home, at other times working with Dombia.
She did not tell her brother in Gumini, in case he would not like 
it. Once they saved enough money to start a business, Margaret 
planned to give up work and go to the hospital to get help to 
have another child. They took it for granted she would not 
become pregnant while working as a bisnis-meri because their only 
child was three years old. If she did, they said - after some 
thought - they would welcome it, and look after it.
No. 19 - Monica and Uga
Monica was a small, bright, attractive woman of approximately 
forty years. She and Uga had two small children, the elder being 
approximately eight years old. They both came from Omdara. Both 
were animists, with no formal education.
Monica said she earned approximately $40 per week. She let Uga 
collect it. He bought a car with her earnings, and they 
sometimes went down to the^arbour and earned a lot of money from 
Chinese and other clients. She had been working as a 
bisnis-meri for one year at the time of my first interview with 
her in March 1973.
Her husband had first suggested to her that she should take up 
this kind of work. He had already discussed it with his kinsmen. 
She refused at first - she was afraid of so many men. Finally 
she agreed, but continued to be afraid of large men, and of 
contracting a venereal disease. Her brother in Gumini knew about 
her work and was not angry. She had not considered the 
possibility of her becoming pregnant to a client, although she 
used no contraception.
No. 20 - Mol and Mulai
These two elderly people came from Omdara. They were not 
married, although Mol referred to Mulai as her husband. Her real 
husband was in Gumini. She was enticed to come to Port Moresby 
by Mulai, who paid her airfare. She did not know anything about 
bisnis-meri activities at that time. She had her youngest child
^Monica would not distinguish between Chinese, Korean, Japanese 
and possibly Malays.
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at school in Port Moresby, and her daughter was in the city 
with her husband and their child. Both Mol and Mulai were 
baptised Catholics and Mol had been married in church. During 
the research period her husband tried to get her back.
At the time of the first interview they explained that as Mol's 
youngest child was more than ten years old they did not think it 
possible that Mol would become pregnant again. Once she had been 
persuaded to try the work of a bisnis-meri she had found she was 
happy to work with Mulai and did not want to return to Gumini and 
her husband. I met Mol's son-in-law at the second interview. He 
was very angry and said that when Mulai returned to Gumini they 
would take him to court for seducing his mother-in-law.
At the third interview, three months after the initial interview, 
Mol looked and was very ill. A week later she went to the 
hospital and was diagnosed as having a heavy venereal infection.
A few weeks later they had returned to Gumini, frightened by 
Mol's illness and by a speech given in P<j>£t Moresby by their 
local Member of the Legislative Assembly who had told all the 
bisnis-meris to return to Gumini and he would find them new 
husbands. Three months later Mulai returned to Morsby with a new 
"wife", an anmist, who worked as a bisnis-meri with him.
No. 21 and 31 - Marami and Karmen; Wamai and Ku
These four people from Kilau, in the south of the Gumini 
Sub-district, worked as a team. None had had any formal 
education except for Karmen who went to the Catholic school in 
Yobai. All were Catholics, although Karmen made the comment that 
some people gave up their church when they were in Port Moresby. 
He took the view that they, i.e. himself, Ku, Marami and Wamai, 
were Catholics in Gumini but not when they were in Port Moresby. 
Marami said she was an animist.
When I first met and interviewed them on the path to Paga Point, 
Marami and Wamai had been in Port Moresby for five months, and Ku 
for three years. Karmen had been in the city for approximately 
one year; he was unemployed, as was Ku.
Karmen and Marami were brother and sister. Ku was a brother of 
both their father and Wamai's, their cousin's, father. Some 
six months earlier, in Kilau, Marami and Wamai began to "think of 
Karmen" who had been in Port Moresby for so long, without 
employment. Ku was visiting Gumini, and brought them to Port 
Moresby to see and help their brother, Karmen. They lived at 
Rubbish Six Mile and saw that Dombia had so much money. They 
talked to Ku and Karmen, and after one month in the city they 
began working as bisnis-meris, usually at Paga Point. Dombia had 
helped them to get started. They never thought about pregnancy,
Mulai had promised this as part of his means of enticing Mol to 
come to Port Moreby with him.
This couple was the only one I encountered who took any notice 
of the member's directive.
12
353
and although they had heard of venereal diseases they did not 
understand adequately either the effects or transmission of these 
diseases.
Three weeks before the first interview Marami had married a man, 
Wai, from Dulai. He was employed, and a baptised Lutheran.
Marami had continued working, secretly, as a bisnis-meri, but 
when Wai found out he was very angry. They had agreed she should 
give up once she was married, because her father was against it. 
She said she wanted to have children.
No. 22 - Mai and Kikori
Mai came from Deri, Kikori from Mul. He had a job as a labourer 
with the Public Works Department. Mai had been in Port Moresby 
for only a few weeks at the time of the first interview. They 
had no children. He paid three pigs and $100 as brideprice.
They were both animists.
At the time of the first interview she said she did iji^t want to 
take up sexual entrepreneurship and, Kikori claimed, it was up 
to her. At the time of the second interview Mai was working as a 
bisnis-meri and Kikori was escorting her at work. He said she 
had always been promiscuous, and had given him no children.
After approximately six months Mai left Kikori for another man 
and repaid Kikori his brideprice.
No. 23 - Megei and Nul
Megei was a young woman in her late teens, the youngest child of 
Nul, an elderly man, probably in his sixties. He had lived in 
Port Moresby for many years, unemployed for most of the time. 
Megei was brought to see me by her uncle. She had been in Port 
Moresby for two weeks.
Her father, Nul, had gone to Omkalai to fetch her with the 
intention that she should work as a bisnis-meri with him. He had 
obtained money for the airfares by promising young employed 
Gumini men they could have sexual intercourse with Megei when she 
came to Port Moresby. He did not tell Megei before bringing her. 
She thought she was coming for a holiday. He claimed he had 
discussed it with Megei's mother, and that she had agreed. This 
seems unlikely as the mother's lineage was one that was strongly 
against sexual entrepreneurship. Megei claimed her mother had 
not wanted her to come to Port Moresby. Nul got the idea of 
using Megei as a bisnis-meri as a result of helping out a 
kinsman, whose wife was a bisnis-meri. He saw how much money the 
wife earned.
Megei appealed to some of her mother's relatives to help her, and 
they brought her around to me. She said she did not want to be a
This case might have been used as an interview for a housewife 
or a bisnis-meri, depending upon the future. As they lived in Rubbish 
Six Mile it was likely that Mai would become a bisnis-meri again.
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bisnis-meri because (i) Port Moresby was an unknown place for 
her; (ii) she was afraid of so many men; (iii) her mother would 
not like it; and (iv) she was a baptised Lutheran. She omitted 
to tell me initially that she had a boyfriend in Gumini whom she 
hoped to marry.
While Megei stayed with her mother's relatives in an already 
overcrowded house, she was both a financial burden and a social 
embarrassment for them. They had hoped that I might be able to 
find a job for her but I found this impossible since, at this 
time, the government was concentrating on creating employment for 
unemployed men. Megei said that she was thinking about what her 
father had said, but added angrily, "I am not a wife to him, he 
cannot force me to do things. I don't belong to him the way a 
wife belongs to her husband" (translation). She said her father 
should find work and pay her fare back to Gumini.
Her father argued that he had no sons, only four daughters.
Three had married and gone to live with their husbands' people. 
All he got from them was some brideprice. Megei, his youngest 
daughter, was going to be different, he said. She was going to 
work for him as a bisnis-meri and bring him thousands and 
thousands of dollars, not just hundreds. In the meantime, he was 
having some difficulties with the residents of Five Mile Ridge 
where he planned to continue to live together with Megei, with 
some of his relatives. The women in the Gumini settlement were 
outraged at the idea of a bisnis-meri living amongst them, and 
their husbands gave passive support to their protest.
Aina, one of Megei's mother's relatives, came up with a solution. 
He found an employed Gumini man who would pay $300 as brideprice. 
Aina said $100 would come to him, as an uncle, and for having 
arranged the marriage, and $200 would go to Nul. Both Nul and 
Megei rejected this solution, Nul saying he wanted thousands, not 
hundreds, from his daughter, and Megei saying she did not want to 
marry anyone in Port Moresby because if her husband became 
dissatisfied with her she would be in great difficulties, with no 
one who could help her.
The Lutheran Church sent an official of their Port Moresby 
Mission to sp^k to Nul. He told him that he was doing the work 
of the devil, but had no solution to the problem of how Megei 
was either to be returned to Gumini, her choice, or to be 
supported in Port Moresby if she did not work as a bisnis-meri. 
Thus three weeks after I first interviewed Megei there was little 
change in the situation and the young men who had contributed to 
her airfare were becoming a nuisance, making provocative remarks 
to her in the presence of her uncle's daughter. Megei had to 
stay in the house out of sight and was not able, as she wished, 
to go to church on Sundays as there were no Lutherans in the 
house to accompany her.
Her father took her to stay at Aina's house, and a short time 
later to Five Mile Ridge where, after one night, the women chased 
her out. After another week she and her father settled in and
In Gumini traditional belief there was no concept equivalent to 
the devil or Satan.
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she began working as a bisnis-meri. She quickly developed a mode 
of working that suited her particular circumstances. She found a 
client who had suitable accommodation for her to go and live with 
him, and stayed for a few weeks, during which time she took him 
for everything she could. These clients were usually 
unsophisticated men from the Southern Highlands, newly arrived in 
Port Moresby. Thus she overcame, to a very large degree, the 
oppositjgn to her living in the Five Mile settlement with her 
father.
No. 24 - Mirima and Sieba
When I first met Mirima, her husband Dagi was away in Goilala 
land getting parrot feathers. He left her in the care of Sieba 
without giving her any means of buying food for herself and their 
child. Sieba (see Case History No. 26) and Dagi came from Olui, 
Mirima from Diane, near Deri. She was an attractive woman, 
probably in her mid-thirties. Both Mirima and Dagi were baptised 
Lutherans.
When I first met Mirima she was alone at her house in Rubbish 
Six Mile. She claimed that both she and her husband, and her 
Tather, were strongly opposed to sexual entrepreneurship, but she 
had been obliged to take it up because a week or so after her 
husband had left for Goilala, Siebe had refused to give her food 
or money, and told her she had better earn some money or she and 
her child - a schoolboy - would go hungry. Her clients were men 
in the settlement. She did not expect to conceive, because her 
only child was seven years old.
Four months later Dagi had returned from Goilala, but over 
Christmas he went to Gumini, taking the feathers he got from 
Goilala, and leaving Mirima to fend for herself and their child. 
He returned to Port Moresby in February. When I met him for the 
first time he claimed that he and Mirima were then animists, no 
longer Lutherans. He claimed to be looking for work. Said he 
had paid a very high brideprice ($40, 100 pigs, many feathers and 
shells) because her parents had been very strict with her. He 
claimed that his relatives would help him until he found work, 
and he did not want his wife to work as a bisnis-meri although 
she had given him only one child.
No. 25 - On and Wai
On alternated from being a housewife to being a bisnis-meri.
The couple lived in a house in Tokara with many others, some 
being affines from the Northern District. (Two kinsmen of Wai 
were married to Northern District women whom they met when they 
were looking for bird feathers in the area outside Poppondetta.) 
At my first interview On and Wai had been married for two weeks, 
and she had been in Port Moresby for six months. They both came
Some years later I met Megei, then living with a Gumini man 
whom she called her husband. She continued to work as a bisnis-meri 
and she and her husband hosted frequent beer parties at their home in 
Waigani. Megei had put on a lot of weight, uncharacteristically for a 
Chimbu woman. She had had no children of her own at that time.
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from Dauwa. Wai was employed, and said it was up to On whether 
she wanted to continue to work as a bisnis-meri. She had been 
working with her brother and her father, she claimed, against her 
wishes. Her brother had returned to Gumini, but her father,
Sieba (Case Histories No. 24 and 26), was still in the city.
There was another Gumini couple living in the house. Some time 
after my second interview with On she started working as a 
bisnis-meri again, accompanying this couple (Case History 
No. 26). She was much more self-confident than on my first 
interview.
No. 26 - Pari and Sieba
Sieba was Pari's classificatory father (her father's older 
brother). They come from Olui. She was married to a Catholic 
man in Gumini, but she left him for another man (a Lutheran), who 
then compensated her husband. Then she ran off with another man. 
Sieba had sent the money for her fare to come to Port Moresby. 
Several of her relatives in Port Moresby had contributed. After 
two weeks she realised the purpose for bringing her to Port 
Moresby was that she would work as a bisnis-meri for the benefit 
of her relatives. She tried it for one day. She felt obliged to 
continue because they had paid her fare. She began working with 
Sieba on a regular basis, accompanied by another kinsman.
Sieba had very little to say at the interviews. His wife, in 
Gumini, had never been a bisnis-meri. He was a baptised 
Lutheran, but had now given it up. He says he was involved in 
sexual entrepreneurship because so many Gumini women are 
involved, i.e. it had become a social norm, and he selected 
kinswomen who were, or had been, promiscuous in Gumini, and who 
had had no children or only one child. He would not like his 
wife to work as a bisnis-meri.
At the third interview Pari was alone. She was looking very 
attractive in nice clothes and her hair dyed black. She was 
successful, but unhappy. She told me she wanted to go home and 
live with her brother, but Sieba would not let her. She said no 
one would marry her now, because she had had so many men. She 
gave the impression of being very depressed. She had been to the 
VD clinic, but had run away because she was afraid of the 
injection.
No. 27 - Pari and Siblunga
She came from Mul, he from Deri. When I first met them he had 
been in Port Moresby for one year, she for one week. They had 
been married for two years; they had no children. Siblunga had 
worked at the Public Works Department, but lost his job. He won 
some money at cards and used it to pay Pari's fare to 
Port Moresby. He complained because she had given him no 
children. He claimed he knew nothing about venereal diseases.
At the second interview I was told that Pari's father had sent 
for her as he did not like his daughter working as a bisnis-meri. 
He belonged to Nimkana's lineage, the Member of the House of 
Assembly who told the bisnis-meris to go back to Gumini and he 
would find them new husbands. Shortly after the interview they 
returned to Gumini.
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No. 28 ~ Willie and John Galmai
A middle-aged couple. She came from Yobai, he from Orima. He 
had been in Port Moresby for three years, she for one. Both are 
self-confident and anxious to explain their situation and the 
reasons for their work and situation.
They had no children, but in Port Moresby, they told me, a man 
can have only one wife so they will have to manage without. In 
Port Moresby there was no land for gardens, they complained, so 
that if a man lost his job (John had one at the time of 
interview), there was no money and no food. This worried them.
When Willie came down to Port Moresby John had a job. When he 
lost it they went to the Labour Office day after day, bu^could 
find no work. They were hungry. They saw Papuan women, and 
Goilalas, making money working as sexual entrepreneurs. They 
decided to try - about ten months before the first interview. 
They were very successful, and now had a car and a driver.
They complained about police harassment at the second interview, 
but it did not seem to have had any great effect on their 
business. They claimed that whe her or not to be involved in 
sexual entrepreneurship was a matter for the couple alone - they 
seemed to have no concept of any form of sexual entrepreneurship 
other than as a bisnis-meri, involving a partnership - and if the 
wife was not agreeable, they said, then the couple would not take 
up the business.
A number of women went to Willie for assistance when starting out 
as bisnis-meris.
They said they would return to Gumini to start up a business once 
they had saved enough. They felt insecure in Port Moresby.
No. 29 - Waike and Bomai
Both came from Yobai. Waike was middle aged, Bomai was an old 
man. They had one child approximately eight years old. Both 
were animists. They had come down to Port Moresby together 
approximately five months before my first interview, but said 
they would not stay much longer.
Because their child was eight years old they took it for granted 
Waike would not conceive. She had gonorrhoea and attended the 
VD clinic while continuing to work as a bisnis-meri.
They had given Waike's father $200 (brideprice having been paid 
many years before) to "persuade" him to agree to her working as a 
bisnis-meri. He had responded by saying, according to Waike and 
Bomai, that as Waike had given Bomai only one child it was in 
order for her to work as a bisnis-meri.
When Guminis use the term "Papuan" they usually mean people 
with "fall down hair", i.e. Motuans, Koitabes and Hulas. In this 
instance they were referring to Goaribaris.
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They knew that Goilalas and Goaribaris in Port Moresby were 
involved in sexual entrepreneurship, but it was Dombia who helped 
them to get started. They claimed that as more and more women 
were taking up the work, the trade was falling o|^ and instead of 
earning $20 a day they now earned only $5 a day.
No. 30 - Waike and John
Waike came from near Yobai. John came from Goroka and worked as 
a driver. At the first interview only Waika was interviewed. 
Waike was a Catholic but not baptised. John was an animist.
They met and married in Port Moresby, but no brideprice was paid.
Waike said she was promiscuous in Gumini. She had been married 
to a Local Government Councillor, but he divorced her because she 
gave him no children. At the time of the first interview she had 
been in Port Moresby for seven months. She came with her 
brother, and they had lived with Willie (Case History No. 28); 
Willie helped her to start as a bisnis-meri. Initially she had 
been in partnership with her brothers, who took all her earnings 
when they returned to Gumini. She then married John, and claimed 
they divided her daily earnings of approximately $14 in the 
following manner. Waike kept approximately $2 a day, to buy food 
and household items. She gave the balance to John, which she 
claimed he put into a joint bank account. He bought her clothes 
and needs, other than food.
Waike was a young, attractive woman who charged more than the 
standard fee of $2 per client. She charged $3-$4 a client, $20 
to the occasional Chinese or European client.
Her parents were not angry because of her work, or because John 
had paid no brideprice. She said she would give her earnings to 
her parents to compensate them for lack of brideprice. She 
insisted that she was married, and would one day go and live at 
John's home near Goroka.
I met John at my second int^gview. He said he was going to pay 
Waike's brideprice himself, from his own earnings. He would 
not accept any contributions from others. Then he alone would be 
responsible for her and she could cease being a bisnis-meri. At 
my third interview Waike said she was becoming tired of working 
as a bisnis-meri.
No. 31 - Wamai and Ku
Wamai came from Kilau. Ku, her uncle, came from Dulai, near 
Kilau (see Case History No. 21).
Others also claimed that this was the case. The advanced age 
of this couple might lead to the number of clients falling off more 
rapidly than was the case for younger women.
He may have been influenced by John's example in this (Case 
History No. 8). They lived in the same house.
18
359
No. 32 - Monica and Bai
Both came from Orima. Monica was a young attractive woman. They 
had been married a long time in Gumini, but had had no children. 
Bal had been in Port Moresby for one year, she came three months 
ago. They lived near Margaret and Kaupa, saw how much money she 
was earning and decided to do the same kind of work.
No. 33 - Yalimiga and Erai
Yalimiga came from Kup. She was Erai's second wife. His first 
wife Paula was employed as a domestic servant in Port Moresby, 
where Paula and Erai and their five children lived in a house 
provided by Erai's employer. Yalimiga lived at Rubbish Six Mile. 
She grew peanuts to sell in the market as well as working as a 
part-time bisnis-meri. Paula, who came from Dirima, was not a 
bisnis-meri. Yalimiga had no children. She had had one to 
another man but it died as an infant. She had had several 
miscarriages, and menstruation had now ceased. Erai claimed he 
had told her to stop working as a bisnis-meri because of her 
illness. He was thinking of taking a third wife because, he 
said, he wanted more children. He was afraid - for himself - 
because of Yalimiga1s illness.
Erai was employed. He was not giving money to Yalimiga or making 
any real effort to prevent her working as a bisnis-meri.
On my third visit, Yalimiga said she wanted to return to Gumini 
and was working to obtain money for her fare. She had many 
kinsmen in Port Moresby, but they would not help her. Some of 
them considered that Yalimiga was not married to Erai, but to 
another man. She had been promiscuous for a long time.
No. 34 - Nababia and Gambia
Nababia had been married to two other men, but had never had any 
children. She said she liked Gambia. He used to cut grass 
sometimes, but then had no work. She did not like the work as a 
bisnis-meri but they had no food; if she did not please him he 
might take another wife - to have children. She did not want 
that. They were Catholics, but not baptised.
Gambia paid her airfare to Port Moresby. They claimed to be 
earning $20 a week. They had a small garden.
No. 35 - Olim and Bona
Olim came from Kudlago, near Gomgale. Bona came from Yani. Her 
husband - who was not her bisnis partner - was Ganua. All were 
Lutherans. All were late middle-aged or elderly. Olim had been 
in Port Moresby for about nine months. Ganua had been in the 
city for many years. It was her brother, Bona, who brought Olim 
to Port Moresby for the purpose of working as a bisnis-meri.
After she had been in the city for two weeks, Bona put on a big 
party for Olim and Ganua, and announced that he was very happy 
that Olim was going to start work as a bisnis-meri. He suggested 
that if she did well she should give him a present.
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Olim said her youngest child was seven years old, but she did not 
know whether she would conceive at her age. (She was still 
menstruating.)
Ganua's kinsmen - all strong Lutherans - objected strongly to 
Olim working as a bisnis-meri. They tried to take her to see the 
head of the Lutheran Church in Port Moresby, but she ran away. 
When they found her - after three days - the church official came 
out to Rubbish Six Mile to talk to her, but she ignored his 
advice. She said she wanted to be a bisnis-meri, and gave Ganua 
$200 to compensate him. She went out on bisnis with one of her 
kinsmen, usually Bona. She controlled the earnings.
Olim and Ganua were both baptised Lutherans and had been married 
in church - something which would have been unusual for Guminis 
at that time. A very large brideprice was paid.
Ganua's kinsmen ridiculed and condemned him for not controlling 
his wife, or finding work so that he could support her and their 
son who was in a boys' remand home. Towards the end of the 
research period Olim claimed that she had given up working as a 
bisnis-meri and had a job as a house servant. She said Ganua 
stole the money she was saving to pay her son's fine so that he 
could be released from the remand home. He had lost it all 
gambling. He and Olim had a violent fight, Olim left him for 
another man and returned to working as a bisnis-meri. Her 
brother claimed that he could not help her against her husband. 
(No doubt if he did, Ganua's kinsmen would have claimed on him 
for a return of brideprice.)
No. 36 - Bomai and Joseph
Presented themselves as a young couple - in their early 
twenties - who had recently married in Gumini. They had been in 
Port Moresby for two weeks at the time of the first interview. 
Joseph had been in Port Moresby previously. Bomai's brother had 
put on a party to launch her as a bisnis-meri, and it became 
obvious that that he and Joseph had planned the enterprise.
The liaison person found out that this couple were not a married 
couple. Bomai's classificatory father had arranged for Joseph, a 
classificatory brother, to bring Bomai to Port Moresby to work 
with him, Joseph, as a bisnis-meri. She was visiting her natal 
family at the time; they were having a difficult time in Port 
Moresby because of the drought. Bomai's husband knew nothing 
about this event.
Bomai and her husband were both baptised Catholics. They were 
married in church. (This would have been unusual at the time.)
A brideprice of $120 and four pigs was paid. She was from 
Omdura. Her husband was from. Kup.
Her husband was trying to get her back and had approached the 
Catholic Mission for assistance in finding her.
Bomai seemed ambivalent about her situation. She said she had 
been afraid at first, but saw that many Gumini women were working
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as bisnis-meris in Port Moresby. Some weeks after my second 
interview I was told she had married another man and gone with 
him to Kup.
No. 37 - Erkina and Bari
Erkina and Bari were from different hamlets in the Kup area. 
Erkina, I estimated, was in her late twenties, and Bari in his 
early thirties. They had a ten year old daughter in school in 
Port Moresby. Erkina and daughter were baptised Catholics, Bari 
was Catholic but not baptised.
At the time of my first interview she had been in Port Moresby 
for four years, he for "a long time" (translation). They were 
married in Gumini; a brideprice was paid. Bari had paid Erkina's 
airfare to Port Moresby.
Three years ago Erkina had an emergency operation at Taurama 
Hospital, a hysterectomy. There had been no time to consult 
Bari. He had been very angry. He said one child was not enough. 
He had brought her down to Port Moresby because he wanted another 
child.
He was unemployed. If she would not give him children she must 
give him money - to buy another wife. Erkina was unwilling, but 
believed she had no choice. Her husband had paid brideprice and 
paid her airfare. She had given him only one child.
362
REFERENCES
Acquah, I. (1958), Accra Survey. London: University of London Press.
Akers, R.L. (1967), Problems in the Sociology of Deviance: Social 
Definitions and Behaviour. Social Forces, 46, 455-465.
Allen, L.W. (1952), The Purari Delta. Backgrand and Progress of
Community Development. Technical Paper No. 35. Noumea: South 
Pacific Commission.
Andrews, C.L. (1975), Business and Bureaucracy: A Study of Papua New 
Guinean Businessmen and the Policies of Business Development in 
Port Moresby. New Guinea Research Bulletin No. 59. Canberra: 
Australian National University Press.
Anggo, D. (1975), Kafaina: Group Action by Women in Chuave.
Yagl-Ambu, 3 (3), 207-223.
Bais, A.L. (1973), Changes and Readjustment in Urban Areas of Papua 
New Guinea, in Harre, J. (ed.), Living in Town. Suva:
University of the South Pacific, pp.59-64.
Balandier, G. (1955), Sociologie des Brazzaville Noires. Paris:
Colin. Cited in Little, K. (1973), African Women in Towns. 
London: Cambridge University Press.
Balandier, G. (1956), Urbanism in West and Central Africa, in Social 
Implications of Industrialization and Urbanization in Africa 
South of the Sahara. London: International Africa Institute, 
pp.495-510.
Balandier, G. (1969), Ambiguous Africa. Cultures in Collision.
New York: World Publishing.
Barnaby, W. (1988), Report on Radio National from London. 5th July.
BBC (1971), Bulldozer Through Heaven. Film edited by P. Goodchild.
Becker, H.S. (1963), Outsiders. New York: Free Press.
Belshaw, C.S. (1957), The Great Village. The Economic and Social 
Welfare of Hanuaboda, an Urban Community in Papua. London: 
Routledge and Kegan Paul.
Biddulph, J. (1971), Personal Communication.
Brown, H.A. (1974), Personal Communication.
Brown, P. (1960), Chimbu Tribes: Political Organisation in the 
Eastern Highlands of New Guinea. Southwestern Journal of 
Anthropology, 16, 22-25.
Brown, P. (1961), Chimbu Death Payments. Journal of the Royal 
Anthropological Institute, 91, 77-96.
363
Brown, P. (1962), Non-agnates amongst the Patrilineal Chimbu. Journal 
of the Polynesian Society, 71, 57-69.
Brown, P. (1963), From Anarchy to Satrapy. Amercian Anthropologist, 
65, 1-15.
Brown, P. (1964), Enemies and affines. Ethnology, 3, 335-356.
Brown, P. (1967a), The Chimbu political system. Anthropological 
Forum, 2, 36-32.
Brown, P. (1967b), Kondom. Journal of the Papua and New Guinea 
Society, 1 (2), 3-11.
Brown, P. (1969), Marriage in Chimbu, in Glasse, R.M. and Meggitt,
M.J. (eds), Pigs, Pearlshells and Women. Englewood Cliffs,
New Jersey: Prentice-Hall, pp.77-93.
Brown, P. (1970a), Chimbu Transactions. Man, 5, 99-117.
Brown, P. (1970b), Mingge - Money. Economic Change in the New Guinea 
Highlands. Southwestern Journal of Anthropology, 26, 242-260.
Brown, P. (1973), The Chimbu. A Study of Change in the New Guinea 
Highlands. London: Routledge and Kegan Paul.
Brown, P. and Brookfield, H.G. (1967), Chimbu Settlement and 
Residence. A Study of Patterns, Trends and Idiosyncracy.
Pacific Viewpoint, 8, 119-151.
Brown, P. and Buchbinder, G. (eds) (1976), Man and Woman in the New 
Guinea Highlands. Special Publication No. 8. Washington, D.C.: 
American Anthropological Association.
Buchbinder, G. and Rappaport, R. (1976), Fertility and Death among the 
Maring, in Brown, P. and Buchbinder, G. (eds), Man and Woman in 
the New Guinea Highlands. Special Publication No. 8.
Washington, D.C.: American Anthropological Association, 
pp.13-25.
Bullough, V.L. (1964), The History of Prostitution. New York: 
University Books.
Bunn, R. (1973), Papua New Guinea. Unkarumpa: Summer Institute of 
Linguistics (Personal Communication).
Burton-Bradley, B.G. (1971), Personal Communication.
Busia, K.A. (1950), Social Survey of Sekondi-Takoradi. Accra: 
Government Printer.
Butcher, B.J. (1963), We Lived with Headhunters. London: Hodder and 
Stoughton Ltd.
Calvert, J. (1974), Personal Communication.
Chance, S. (1924), Purari and Uram Districts. Patrol Report, June.
364
Cohen, A. (1969), Custom and Politics in Urban Africa. A Study of 
Hausa Migrants in Yoruba Towns. London: Routledge and Kegan 
Paul.
Crabtree, A.I. (1930), Marriage and Family Life Among the Educated
Africans in the Urban Areas of the Gold Coast. Master of Science 
Thesis in Economics, London University.
Criminal Code for New Guinea. Port Moresby: Government Printer.
Criminal Code for Papua. Port Moresby: Government Printer.
Crocombe, R.G. (1967), Four Orokaiva Cash Croppers, in Papuan
Entrepreneurs. New Guinea Research Bulletin No. 16. Canberra: 
Australian National University Press, pp.3-22.
Crush, J. and Wellings, P. (1987), Forbidden Fruit and the Export of 
Vice, in Brillon, S. and Clarke, W.C. (eds), Ambiguous 
Alternative. Suva, Fiji: University of South Pacific, 
pp.91-112.
Dalton, J.K. (1979), Chimbu People Under Pressure. The Social Impact 
of Urbanization in Papua New Guinea. Report No. 2. Canberra: 
Centre for Resource and Environmental Studies, Australian 
National University Press.
Daws, G. (1968), Shoal of Time: A History of Hawaii. New York: 
Macmillan.
Denis, A. (1969). Taboo. New York: G.P. Putnam's Sons.
Edwards, A.R. and Wilson, P.R. (eds) (1975), Social Deviance in 
Australia. Melbourne: Longman Cheshire.
Ellis, H. (1942), Studies in the Psychology of Sex. New York: Random 
House.
Engels, F. (1884), The Origin of the Family, Private Property and the 
State in the Light of the Researches of Lewis H. Morgan, 1st 
edition. New York: International Publishers.
Engels, F. (1972), The Origin of the Family, Private Property and The 
State. London: Lawrence and Wishart.
Epstein, T.S. (1968), Capitalism: Primitive and Modern. Canberra: 
Australian National University Press.
Erikson, K.T. (1966), Wayward Puritans. New York: Wiley.
Fairbairn, I.J. (1969), Namasu: New Guinea's Largest Indigenous-owned 
Company. New Guinea Research Bulletin No. 28. Canberra: 
Australian National University Press.
365
Faithorn, E. (1975), The Concept of Pollution among the Kafe of the 
Papua New Guinea Highlands, in Reiter, R.R. (ed.)> Towards an 
Anthropology of Women. New York: Monthly Review Press, 
pp.127-140.
Faithorn, E. (1976), Women as Persons: Aspects of Female Life and 
Male-Female Relations among the Kafe, in Brown, P. and 
Buchbinder, G. (eds), Man and Woman in the New Guinea Highlands. 
Special Publication No. 8. Washington, D.C.: American 
Anthropological Association, pp.86-95.
Feil, D. (1978), Women and Men in the Enga Tee. American Ethnologist, 
5, 263-279.
Feil, D. (1982), From Pigs to Pearlshells: The Transformation of a
New Guinea Highlands Exchange Economy. American Ethnologist, 9, 
291-306.
Feil, D. (1983), A World without Exchange. Anthropos, 78, 89-109.
Finney, B.R. (1968), Big Fellow Man belong Business in New Guinea. 
Ethnology, 7 (4), 394-410.
Finney, B.R. (1969), New Guinea Entrepreneurs. New Guinea Research 
Bulletin No. 27. Canberra: Australian National University 
Press.
Finney, B.R. (1973), Big Men and Business: Entrepreneurs and Economic 
Growth in the New Guinea Highlands. Canberra: Australian 
Natiional University Press.
Finney, R.S. (1971), Would-be Entrepreneurs? A Study of Motivation in 
New Guinea. New Guinea Research Bulletin No. 41. Canberra: 
Australian National University Press.
Forster, R. (1979), The making of a Mafia. New Society, 12 (July), 
88-89.
Frank, A. (1970), Personal Communication.
Garnaut, R., Wright, M. and Curtain, R. (1977), Employment, Incomes
and Migration in Papua New Guinea Towns. Monograph No. 6. Port 
Moresby: Institute of Applied Social and Economic Research.
Gibson, R. (1971), Personal Communication.
Glover, E. (1969), The Psychopathology of Prostitution. London: 
Institute for the Study and Treatment of Delinquency.
Gokhale, B.B., Masters, R.S. and Gokhale, T.B. (1972), The Clients of 
the Common Prostitute. Social Defence, 8, 29.
Goodchild, P. (ed.) (1971), Bulldozer Through Heaven. Film. London:
BBC.
366
Godelier, H. (1986), The Making of Great Men: Male Domination and
Power among the New Guinea Baruva. Translated by Rupert Swyer. 
Cambridge: Cambridge University Press.
Gostin, 0. (1971), Resettlement, Cash Cropping and Social Change among 
the Kuni at Bakiodu: 1961-1971. Paper presented at the Fifth 
Waigani Seminar, Port Moresby.
Gostin, 0. (1983), Personal Communication.
Greenwald, H. (1958), The Call Girl. A Social and Psychoanalytic 
Study. New York: Ballantyne Books.
Greer, D. (1962), Personal Communication.
Hallpike, C.R. (1975), Personal Communication.
Hallpike, C.R. (1977), Bloodshed and Vengeance in the Papuan
Mountains. The Generation of Conflict in Tauade Society.
Oxford: Clarendon Press.
Hart, G. (1974), Social and psychological aspects of venereal disease 
in Papua New Guinea. British Journal of Venereal Diseases, 50, 
453-458.
Hart, 0. (1971), Personal Communication.
Hatanaka, S. (1972), Leadership and Socio-economic Change in Sina 
Sina. New Guinea Research Bulletin No. 45. Canberra:
Australian National University Press.
Henriques, F. (1962), Prostitution and Society, Vol. I. London: 
MacGibbon and Kee.
Henriques, F. (1963), Prostitution and Society, Vol. II. London: 
MacGibbon and Kee.
Henriques, F. (1968), Prostitution and Society, Vol. III. London: 
MacGibbon and Kee.
Hide, R.L. (1971), Land Demarcation and Disputes in the Chimbu
District of the New Guinea Highlands, in Land Tenure and Economic 
Development: Problems and Policies in Papua New Guinea and
Kenya. New Guinea Research Bulletin No. 40. Canberra:
Australian National University Press, pp.36-62.
Hide, R.L. (1973), The Land Titles Commission in Chimbu: An Analysis 
of Colonial Land Law and Practice, 1933-68. New Guinea Research 
Bulletin No. 50. Canberra: Australian Natioal University Press.
3 6 7
Hinawaeola, M. (1987), Reconciling Ethical Standards with the
Practical Difficulties of Power and Decision Making: Women in 
Development Planning. In The Ethics of Development. Women as 
Unequal Partners in Development. Papers from the 17th Waigani 
Seminar. Port Moresby: University of Papua New Guinea Press, 
pp.67-77.
Hitchcock, N. and Oram, N. (1967), Rabia Camp: A Port Moresby Migrant 
Settlement. New Guinea Research Bulletin No. 14. Canberra: 
Australian National University Press.
Holmes, J.H. (1924), In Primitive New Guinea. New York:
G.P. Putnam's Sons.
Hughes, I. (1977), New Guinea Stone Age Trade. Canberra: Australian 
National University.
Inglis, A. (1974), 'Not a White Woman Safe1. Sexual Anxiety and 
Politics in Port Moresby 1920-1934. Canberra: Australian 
National University Press.
James, J. (1971), Street Research. Prostitutes. Paper presented at 
the 70th Annual Meeting of the American Anthropological 
Association, New York.
Khalaf, S. (1965), Prostitution in a Changing Society. A Sociological 
Survey of Legal Prostitution in Bierut. Bierut: Khayats.
Kiki, A.M. with Beier, U. (1969), Women of Orokolo. The Journal of 
the Papua New Guinea Society, 3 (1), 14-20.
Kinsey, A.C., Pomeroy, W.B. and Martin, C.E. (1948), Sexual Behavior 
in the Human Male. Philadelphia: W.B. Saunders Company.
La Fontaine, J.S. (1974), The Free Women of Kinshasa: Prostitution in 
a City in Zaire, in Davis, M.R. (ed.), Choice and ChanRe: Essays 
in Honour of Lucy Mair. London School of Economics, Monograph on 
Social Anthropology No. 55. London: Athlone Press, pp.89-113.
Langmore, D. (1974), Tamate - A King. Melbourne: Melbourne 
University Press.
Langness, L. (1967), Sexual Antagonism in the New Guinea Highlands: A 
Bena Bena Example. Oceania, 37, 161-177.
Langness, L.L. (1976), Discussion, in Brown, P. and Buchbinder, G. 
(eds), Man and Woman in the New Guinea Highlands. Special 
Publication No. 8. Washington, D.C.: American Anthropological 
Association, pp.86-106.
Langness, L.L. (1982), Discussion in Social Analysis, No. 12, 79-91.
Latei, 0. (1974), Personal Communication.
Lemert, E.M. (1967), Human Deviance, Social Problems, and Social 
Control. Englewood Cliffs, New Jersey: Prentice-Hall.
368
Leslie, J.A.K. (1963), A Survey of Par es Salaam. London: Oxford 
University Press.
Levine, H.B. and Levine, M.W. (1979), Urbanization in Papua New
Guinea. A Study of Ambivalent Townsmen. Cambridge: Cambridge 
University Press.
Lindenbaum, S. (1979), Kuru Sorcery: Disease and Danger in the New 
Guinea Highlands. Palo Alto, California: Mayfield Publishing 
Co.
Little, K. (1973), African Women in Towns. An Aspect of Africa's 
Social Revolution. Cambridge: Cambridge University Press.
Lofland, J. (1969), Deviance and Identity. Englewood Cliffs, New 
Jersey: Prentice-Hall.
McArthur, A.M. (1961), The Kunimaipu. The Social Structure of a
Papuan People. Ph.D. Thesis, Australian National University, 
Canberra.
Maddocks, I. (1961), Donavanosis in Papua. Papua and New Guinea 
Medical Journal, 10, 49-54.
Maher, R.F. (1960), Social Structure and Culture Change in Papua. 
American Anthropologist, 62, 593-602.
Maher, R.F. (1961), New Men of Papua. A Study in Culture Change. 
Madison, Wisconsin: The University of Wisconsin Press.
Mair, L. (1971), Marriage. London: Pelican.
Malcolm, L.A. (1969), Some Aspects of Growth and Development of
Children in the Territory of Papua and New Guinea. Lecture at 
Symposium of Medical society of Papua and New Guinea, Madang.
Malcolm, L.A. (1970), Growth and Development in New Guinea. A Study 
of the Bundi People of the Madang District. Monograph Series 
No. 1. Madang: Institute of Human Biology.
Malinowski, B. (1929), The Sexual Life of Savages. London:
G. Routledge and Sons Ltd.
Mead, M. (1930), Growing up in New Guinea. New York: Mentor Books.
Meggitt, M.J. (1958), The Enga of the New Guinea Highlands. Oceania, 
28, 253-330.
Meggitt, M.J. (1964), Male-Female Relationships in the Highlands of 
Australian New Guinea, in Watson, J.B. (ed.), New Guinea: The 
Central Highlands. Washington, D.C.: American Anthropologist 
(Special Publication), 66, 204-224.
Mihalic, F. (1971), The Jacaranda Dictionary and Grammar of Melanesian 
Pidgin. Brisbane: The Jacaranda Press.
369
Millet, K. (1971), Prostitution. A Quartet for Female Voices, in
Gornich, V. and Moran, B.K. (eds), Women in Sexist Society. New 
York: Basic Books Inc., pp.59-117.
Morauta, L. and Ryan, D. (1982), From Temporary to Permanent Townsmen: 
Migrants from the Malalaua District, Papua New Guinea. Oceania, 
53, 39-55.
Moulik, T.K. (1973), Money, Motivation and Cash Cropping. New Guinea 
Research Bulletin No. 63. Canberra: Australian National 
University Press.
Munster, J. (1975), A Band of Hope, Wok Meri. Point, 2, 132-146.
Nadel, S.F. (1942), A Black Byzantium. London: Oxford Unviversity 
Press.
Naibavu, T. and Schütz, B. (1974), Prostitution: Problem or 
Profitable Industry? Pacific Perspective, 3, 58-68.
Nash, J. (1974), Matriliny and Modernisation. The Nagovisi of South 
Bougainville. New Guinea Research Bulletin No. 55. Canberra: 
Australian National University Press.
Nash, J. (1981), Sex, money and the status of women in Aboriginal 
South Bougainville. American Ethnologist, 8, 107-126.
Nash, J. (1984), Women, Work and Change in Nagovisi, in O'Brien, D.O. 
and Tiffany, S.W. (eds), Rethinking Women's Roles. Perspectives 
from the Pacific. Berkeley: University of California Press, 
pp.94-119.
Native Administrations of Papua. Port Moresby: Government Printer.
Native Administrations of New Guinea. Port Moresby: Government 
Printer.
Nilles, J. (1943/44), Natives of the Bismark Mountains, New Guinea. 
Oceania, 14, 104-124.
Nilles, J. (1950), The Kuman of the Chimbu region, Central Highlands, 
New Guinea. Oceania. 21, 25-65.
Nilles, J. (1953), The Kuman People. A Study of Cultural Change in a 
Primitive Society in the Central Highlands of New Guinea.
Oceania, 24 (Part I), 1-27, (Part II), 119-131.
Nilles, J. (1973), Preliminary Report on Questionnaire relating to
Sexual Offences as Defined in the Criminal Codes. Port Moresby. 
Reply to Questionnaire. Unpublished Personal Communication.
Norwood, H.C. (n.d.), Port Moresby. Urban Villages and Squatter 
Settlements. Waigani: University of Papua New Guinea.
370
Norwood, H.C. (1981), The Goilalas: Mafia or Maligned? Pacific 
Viewpoint, 22 (1), 81-88.
Omari, T.P. (1960), Changing attitudes of students in a West African 
society towards marriage and family relationships. British 
Journal of Sociology, 11 (3), 197-210.
Ooster-Meyer, W.J. and Gray, J. (1967), Twelve Orokaioa Traders. In 
Papuan Entrepreneurs. New Guinea Research Bulletin No. 16. 
Canberra: Australian National University Press, pp.23-39.
Oram, N.D. (1976), Colonial Town to Melanesian City. Port Moresby 
1884-1974. Canberra: Australian National University.
Oram, N.D. and Hitchcock, N.E. (1967), Rabia Camp. A Port Moresby 
Migrant Settlement. New Guinea Research Bulletin No. 14. 
Canberra: Australian National University Press.
Papua New Guinea (1975), Constitution of the Independent State of 
Papua New Guinea. Port Moresby: Government Printer.
Papua New Guinea Department of Labour and Industry (n.d.), Information 
Port Moresby. Bulletin No. 8. Government Printer.
Papua New Guinea Population Census (1971), Preliminary Bulletin No. 1. 
Port Moresby: Burau of Statistics.
Papuan Vagrancy Ordinance. Port Moresby: Government Printer.
Paru (1961), Personal Communication.
Price, T. (1973), Personal Communication.
Read, K.E. (1952), Nama Cult of the Central Highlands, New Guinea. 
Oceania, 23, 1-25.
Read, K.E. (1954), Marriage among the Gahuka-Gama of the Eastern 
Highlands, New Guinea. South Pacific, 7, 864-871.
Reay, M. (1959), The Kuma: Freedom and Conformity in the New Guinea 
Highlands. Melbourne: Melbourne University Press.
Resident Magistrates' Reports (1972, 1973). Port Moresby: Government 
Printer.
Read, K. (1955), Morality and the Concept of the Person Among the 
Gahuka-Gama. Oceania, 25, 223-282.
Rouch, J. and Bernus, E. (1959), Note sur les prostituees 'toutou' de 
Treichville et d'Adjame. Etudes eturneenes, Vol. 6.
Rosenblum, K.E. (1975), Female deviance and the female sex role: a 
preliminary investigation. British Journal of Sociology, 26, 
169-185.
Ryan, D. (1964), Some Notes on a Migrant Group in Port Moresby.
Technical Meeting on Urban Local Government. Noumea: South 
Pacific Commission.
371
Ryan, D. (1968), The Migrants. New Guinea and Australia, the Pacific 
and Southeast Asia, 2 (4), 60-66.
Ryan, D. (1970), Rural and Urban Villagers; A Bi-local Social System 
in Papua. Ph.D. thesis, University of Hawaii, Honolulu.
Ryan, D. (1977), Toaripi in Port Moresby and Lae, in May, R. (ed.), 
Change and Movement. Canberra: Australian National University 
Press, pp.147-154.
Ryan, D. (1989), Home Ties in Towns: Toaripi in Port Moresby.
Canberra Anthropology, 12 (1 and 2), 19-27.
Salisbury, R.F. and Salisbury, M.E. (1970), Siane Migrants in Port 
Moresby. Industrial Review, 8 (2), 5-11.
Schur, E.H. (1971), Labeling Deviant Behavior. New York: Harper. 
Seligman, C.G. (1910), The Melanesians of British New Guinea.
Cambridge: Cambridge University Press.
Sexton, L.D. (1980), From Pigs and Pearlshells to Coffee and Cash. 
Socio-economic Change and Sex Roles in the Paulo Region, Papua 
New Guinea. Ph.D. Thesis, Temple University, Houston.
Sexton, L.D. (1982a), Wok Meri: A Woman's Savings and Exchange System 
in Highland Papua New Guinea. Oceania, 52, 167-198.
Sexton, L.D. (1982b), Customary and Corporate Models for Women's 
Development Organizations. Discussion Paper No. 41. Boroko: 
IASER.
Sexton, L.D. (1984), Pigs, Pearlshells and "Women's Work": Collective 
Response to Change in Highland Papua New Guinea, in O'Brien, D. 
and Tiffany, S.W. (eds), Rethinking Women's Roles.
Los Angeles: University of California Press, pp.120-152.
Sexton, L.D. (1986), Mothers of Money, Daughters of Coffee.
Ann Arbor, Michigan: University of Michigan Press.
Smith, M.F. (1954), The Baba of Karo. London: Faber.
Smith, M.G. (1957), The Social Functions and Meaning of Hausa 
Praise-Singing. Africa, 27, 26-44.
Smith, M.G. (1959), The Hausa System of Social Status. Africa, 29, 
239-252.
Sterly, J. (1973), Social Context of Epidemic Syphilis in the Chimbu 
District, New Guinea. Ethnomedizin, 2 (3/4), 311-328.
Strathern, M. (1972a), Women in Between. London: Academic Press. 
Strathern, M. (1972b), Absentee Businessmen: The Reaction at Home to 
Hageners migrating to Port Moresby. Oceania, 43 (1), 19-39. 
Strathern, M. (1974), Preliminary Report on Questionnaire Relating to 
Sexual Offences as Defined in the Criminal Codes. Mimeograph. 
Waigani: New Guinea Research Unit.
372
Strathern, M. (1975a), Report on Questionnaire Relating to Sexual 
Offences as Defined in the Criminal Code. Mimeograph. Port 
Moresby: Department of Law.
Strathern, M. (1975b), No Money on our Skins. Hagen Migrants in Port 
Moresby. New Guinea Research Bulletin No. 66. Canberra: 
Australian National University.
Strathern, M. (1987), Introduction, in Strathern, M. (ed.), Dealing 
with Inequality. Cambridge: Cambridge University Press, 
pp.1-32.
Strathern, M. (1988), The Gender of the Gift: Problems with Women and 
Problems with Society in Melanesia. Berkeley and Los Angeles: 
University of California Press.
Taureka, R. (1973), Venereal Disease and the Law. Port Moresby.
Territory of Papua New Guinea (1968), Five Year Plan. Port Moresby: 
Government Printer.
Territory of Papua New Guinea (1972), Eight Point Improvement Plan. 
Port Moresby: Government Printer.
Territory of Papua New Guinea (1975), National Goals and Directive 
Principles. Port Moresby: Government Printer.
Van Rijswijck, 0. (1967), Bakoiudu Resettlement and Change among the 
Kuni of Papua. Ph.D. Thesis, Australian National University, 
Canberra.
Venereal Diseases Ordinance 1920-47. Port Moresby: Government 
Printer.
Wagner, R. (1967), The Curse of Souw: Principles of Daribi Clan
Definition and Alliance in New Guinea. Chicago: University of 
Chicago Press.
Weiner, A. (1976), Women of Value, Men of Reknown: New Perspectives 
in Trobriand Exchange. Austin: University of Texas Press.
Weiner, A.B. (1982), Sexuality Among the Anthropologists; Reproduction 
Among the Informants, in Poole, F.J.P. and Hendt, G.H. (eds), 
Sexual Antagonism, Gender and Social Change in Papua New Guinea. 
Social Analysis (Special), 12, 532-65.
Whiteman, J. (1965), Change and Tradition in an Abelam Village. 
Oceania, XXXVI (2), 102-120.
Whiteman, J. (1973), Chimbu Family Relationships in Port Moresby. New 
Guinea Research Bulletin No. 52. Canberra: Australian National 
University Press.
Williams, F.E. (1924), The Natives of the Purari Delta. Report No. 5. 
Port Moresby: Territory of Papua.
373
Williams, F.E. (1936), Papuans of the Trans-Fly. Oxford: Clarendon 
Press.
Winch, R. (1963), The Modern Family. New York: Holt, Rinehart and 
Winston.
Wolf, M. (1972), Women and the Family in Rural Taiwan. Stanford, 
California: Stanford University Press.
Wong, C. (1976), Personal Communication.
Young, R.E. (1973), Personal Communication.
Zigas, V. (1971), A Donavonosis Project in Goilala (1951-54). Papua 
New Guinea Medical Journal, 14, 148-149.
